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ABSTRACT 
This study makes a comprehensive attempt to identify the message that the Greek Life of 
Adam and Eve intended to convey to its first readers. It also attempts to determine the 
ap roximate date and religious and geographical setting of this writing. Yp 
Introductory questions are first investigated. Nagel's preparatory text is found to be in the 
main acceptable but his original view that the ATLC text tradition is secondary to that of 
DSV is questioned. New work is carried out on the language used with the result that the 
Hellenistic background to the work is now more evident. The question of the parameters 
for dating is revisited. Because the Greek Life is but one of several related primary Adam 
books, the question of affiliation is relevant. This study provides new support for the 
view that the Greek Life is a reworking of a predecessor which is sometimes more 
faithfully preserved in the Armenian and Georgian versions. 
A number of approaches are followed in order to arrive at the original meaning of the 
work. These include genre criticism, redaction criticism, narrative criticism, and the use 
of speech act theory. The outcome is that the Greek Life is found to be not only a writing 
that encourages the faithful to persevere but also one that offers all humankind 
acceptance by God and inclusion in his holy people on the basis of repentance and God's 
mercy. 
The basis on which acceptance by God is offered is taken as a strong indication of Jewish 
as opposed to Christian provenance, as is also the absence of any Christian modification 
of the 'glorification of Adam' topos retained in the work. It is also suggested that the 
Greek Life should be regarded as an instance of a concern for Gentiles on the part of one 
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INTRODUCTION 
The Aim of This Study 
Perhaps more than any other of the Old Testament pseudepigrapha the Greek Life of 
Adam and Eve can still address the modem reader as a living text speaking directly to the 
human situation today. After all, it appears to be addressed to every descendant of the 
first human couple (15.1), indeed to those of every nation (5.3), and it takes up the 
question of pain and sickness leading to death (5.4-5), a prospect that faces most people 
living today. But what did the ancient author - or perhaps we should rather speak of the 
authoring community - have to say in relation to this situation? What message did the 
writing intend to convey? That is the question this study seeks to answer. 
For a work that has so far largely escaped the attentions of professional interpreters, 
whether biblical scholars or literary critics, the Greek Life ofAdam and Eve has generated 
a variety of interpretative comment. For Esther C. Quinn, for example, the chief interest 
in this post-biblical text lay in its bringing together motifs drawn from ancient myths that 
address the deepest human needs: that of the dying father who sends his son to fmd a 
supernatural remedy, the arduous j ourney to a Paradise found on earth, the healing oil as 
the supernatural remedy, and the promise of life beyond death through access to the tree 
of life. I For her, therefore, this writing sought to provide hope in the face of sickness and 
death. For Anne Marie Sweet, whose study aimed at providing a historical setting for the 
work, a point of special interest was her discovery, not previously made, that this text's 
depiction of Eve as a repentant sinner is almost without parallel in other ancient 
literature, Jewish or Christian. 2 To Marinus de Jonge and Johannes Tromp, this writing 
conveyed 'the comforting message that life in this valley of tears is not at all without 
prospect ... God 
is gracious, and the survival of Adam in the heavenly Paradise, as well 
as the promise of his future resurrection, are as much an example for humankind as his 
1 Esther C. Quinn, The Quest ofSethfor the Oil ofLifie (Chicago: University of Chicago Press, 1962), pp. 
15-28. 
2 Anne Marie Sweet, A Religio-historical Study of the Greek Life ofAdam and Eve (unpublished 
dissertation presented to University of Notre Dame, Indiana, 1992), pp. 127-29,141-48. 
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transgression, condemnation and death. 53 The message is a little less comforting in John 
R. Levison's summary because here it is apparent that some moral demand is being made 
of the reader: 
The author ... offers hope to his readers by stressing that God will grant resurrection and dominion to those who guard themselves from evil. He emphasizes that there is no relief 
from pain and death in this life; Seth and Adam's quests for mercy are unsuccessful. He 
offers, however, a solution to the human predicament by presenting the manner in which 
transgression occurs so that the reader may avoid it, and by offering promises that on the 
day of resurrection sorrow will be turned into joy, the enemy will be overthrown, and 
human dominion will be restored. 4 
But it is surprising that neither of the last two summaries mentions the importance 
attached to repentance in this writing. Such an omission argues for the need for a fuller 
treatment, which, I am sure, will be readily acknowledged by those who have made 
useful initial forays here. 
In fact, to date no attempt has yet been made to offer a sustained and comprehensive 
interpretation of this text. Quinn's study in 1962 was only concerned with one theme in 
the work - Seth's quest for the healing oil - which she traced from the earliest Adam 
literature to later descendants in the Middle Ages. In 1987 Daniel A. Bertrand produced a 
short commentary on the text but he declined to provide an overall interpretation. In a 
chapter headed 'Exegese', he wrote, 'ce chapitre ne pretend en aucune fagon exposer 
5 Fhermeneutique de la VGAE'. In the following year Levison published his monograph 
on the different Tendenzen disclosed in the various Jewish writings which dealt with 
Adam. This sought to demonstrate that there was no common Jewish tradition concerning 
Adam as had often been assumed, for example, in discussion of Romans 5. In what is 
really only an appendix to this study, Levison contrasted the Tendenz of the Greek Life of 
Adam and Eve with that of the Latin version. In so doing, he provided the interpretation 
of the Greek Life, part of which is cited above. This interpretation, which fills less than 
3 Marinus de Jonge and Johannes Tromp, The Life ofAdam and Eve and Related Literature (GAP; 
Sheffield: Sheffield Academic Press, 1997), p. 49. 
4 John R. Levison, Portraits ofAdam: From Sirach to 2 Baruch (JSPSup 1; Sheffield: JSOT Press, 1988), 
p. 174. 
5Daniel A. Bertrand, La vie grecque dAdam et Eve (Mcherches intertestamentaires, 1; Paris: 
Maisonneuve, 1987), p. 54. 
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half a chapter, is the fullest interpretation made to date. 6 The introductory guide written 
by de Jonge and Tromp, also cited above, covers the whole of the Adamic literature, and 
hence the space devoted to the interpretation of the Greek Life is of necessity limited: 
about a dozen pages are given to the constituent elements and main themes. Sweet's 
study had also adopted a topic by topic approach but her aim was not to provide an 
interpretation as such but to situate the work firmly in the second century CE and to 
demonstrate that it was written to counter heterodox, in particular, Gnostic teaching. 
There is, therefore, a need for an attempt to be made to offer a comprehensive 
interpretation of this work. Such an interpretation, in my view, needs to be concerned 
primarily with the meaning intended by the author as he addressed his first readers. What 
this first intended meaning may say to us today or what light this meaning may shed on 
the religious movements at work when the writing first saw the light of day are further 
questions that cannot be effectively handled without first establishing the original 
meaning. This study seeks to make good this lack. 
Such an undertaking, however, is faced with a number of possible objections and these 
must now be answered. 
A Premature Undertaking? 
Michael E. Stone in 1992 produced a most useful handbook which had as its purpose to 
present 'what is currently known about the various textual, literary and transmission 
historical aspects of the Adam literature'. 7 One chapter sets out a range of largely 
unresolved critical and literary issues. These include the relationships between what 
Stone terms the 'primary Adam books', that is, the Greek Life ofAdam and Eve and its 
close relations, the question of the original language of any underlying base document, 
the text-critical issues to be solved before a critical edition can be prepared, and the 
6 Levison later provided an interpretation of Chapters 15-30, which he took as a separate source reflecting a 
different authorial point of view, - see 'The Exoneration of Eve in the Apocalypse of Moses 15-30', JSJ 20 
(1989), pp. 135-50. 
7 Michael E. Stone, A History of the Literature ofAdam and Eve (SBLEJL, 3; Atlanta: Scholars Press, 
1992), p. viii. 
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dating and provenance of the various Adam books. 8 At first sight it would seem that so 
much is undecided that any exegetical work at this stage would be pointless. 
But certain further work can and should now be done on these issues. Not long after 
Stone's handbook became available, Gary A. Anderson set off a fruitful new line of 
inquiry by investigating the exegetical processes, similar to those used by the Rabbis, that 
appear to have generated some of the core traditions that lie behind the primary Adam 
books. 9 Anderson, through this inquiry, established that these core traditions are often 
best preserved in the Armenian and Georgian versions, and that the Latin version reflects 
substantial subsequent adjustment to Christian theology. But, more importantly, 
Anderson has provided a means by which to measure how far each of the primary Adam 
books has travelled from their core traditions. Anderson has not specifically considered 
the Greek Life from this perspective. In this study I hope to build on the lead he has given 
with a view to shedding more light on the relationship of the Greek Life to the other 
versions. 
As to the questions of dating and provenance, few explicit clues are available but the 
provision of an interpretation that does justice to substantially the whole of the text will 
go some way to determining those questions, especially that of whether this is a Jewish or 
Christian work. 
An Impracticable Undertaking? 
Some would question the wisdom of trying to recover the original meaning of an ancient 
text about which next to nothing is known. Frank Kermode, in relation to Mark's Gospel, 
put the point this way: 
We gather that they [the first readers] found the book useful, at any rate for a while; but 
whatever we may find to say about the community for which it was written (and the 
evidence will come largely from the gospel itself, in defeating circularity) it is far beyond 
8Stone, History, pp. 42-74. 
9 Gary A. Anderson, 'The Penitence Narrative in the Life ofA dam and Eve', HUCA 63 (1992), pp. 1-3 8. 
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us to reproduce the tacit understandings that existed between this dead writer and his 
dead audience. Those accords are lost. 10 
With the Greek Life we know even less than we do about Mark's Gospel. There is far less 
to indicate the probable date of writing, or the kind of readers addressed, or the particular 
circumstances that made the writing appropriate. Yet Kermode's pessimism goes too far. 
The genre of the work certainly helps to uncover those 'tacit understandings' 
notwithstanding the fact that ancient genres do not equate with ours and only imperfectly 
can we recapture the expectations of an ancient audience. Accordingly I shall be 
investigating the genre of the Greek Life. It is also possible with some ancient writings to 
identify the Tendenz by making comparison with any source materials that have been 
reworked. I shall therefore also explore this line of investigation with the Greek Life. 
The techniques available for interpreting a literary work, particularly one that is a 
narrative, have been much refined in recent decades, and, after allowing for the historical 
and cultural distance, can still deepen our understanding of an ancient text. I shall be 
employing some of the insights of narrative criticism and of speech act theory in 
attempting to discern how this text 'worked' for its first readers. 
Possible Literary-critical Objections 
In this post-Gadamer era it may now appear nalve, if not mistaken, to try to grasp the 
meaning originally intended by a writing from long ago. This was one facet of the task 
the nineteenth century Romantic hermeneutic tradition set for itself. A passage Erom 
Schleiermacher will make this clear: 
We must not make a distinction between what the apostles spoke and what they wrote, 
for the church had to be built on their speeches. But for this reason we must not suppose 
that their writings were addressed to all of Christendom, for in fact each text was 
addressed to specific people, and their writings could not be properly understood in the 
future unless these first readers could understand them. But these first readers would have 
looked for what was specifically related to their own situations, and ftom this material 
'0 Frank Kermode, The Genesis ofSecrecy: On the Interpretation offarrative (Cambridge, MA: Harvard 
University Press, 1979), p. 138. 
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they had to derive the whole truth of Christianity. Our interpretation must take this fact 
into account, and we must assume that even if the authors had been merely passive tools 
of the Holy Spirit, the Holy Spirit could have spoken through them only as they 
themselves would have spoken. " 
From then on searching for the original meaning of the text for the first readers became 
the first task of the interpreter. But what is now striking about such a passage is the heady 
confidence that the temporal distance, absence of shared experience, and historical 
conditioning that makes it difficult for later generations to hear what the apostles spoke to 
their first readers in the same way as they heard it can in fact be bridged. As Anthony C. 
Thistelton observed, 'Schleiermacher did not fully face the issues faced raised by the 
historical-conditionedness of tradition and intersubjectivity'. 12 Gadamer not only stressed 
these issues but went further when he spoke of how the text itself and others like it have 
already contributed to the outlook of the interpreter who tries to understand what the text 
originally meant: 
Every age has to understand a transmitted text in its own way, for the text belongs to the 
whole tradition whose content interests the age and in which it seeks to understand itself 
The real meaning of a text, as it speaks to the interpreter, does not depend on the 
contingencies of the author and his original audience. It certainly is not identical with 
them, for it is always co-determined also by the historical situation of the interpreter and 
hence by the totality of the objective course of history. 13 
One could perhaps try to side-step the point Gadamer is making here by asserting, rightly 
of course, that the Greek Life as a relatively unknown text is not one handed down in 
such a way that the person seeking to understand it 'has a bond to the subject matter' and 
'has, or acquires, a connection with the tradition from which the text speaks'. 14 But the 
interpreter does have such a connection with a great deal of cognate material such as the 
Hebrew Bible and the New Testament that certainly is part of the tradition in which we 
11 F. D. E. Schleiermacher, 'The Compendium of 1819', in Hermeneutics: The Handwritten Manuscripts by 
F. D. E. Schleiermacher (ed. Heinz Kimmerle; trans. James Duke and Jack Forstman; AARTT, 1; Missoula, 
MT: Scholars Press, 1977), p. 107. 
12 Anthony C. Thiselton, New Horizons in Hermeneutics: The Theory and Practice of Transforming Biblical 
Reading (London: Marshall Pickering, 1992), p. 232. 
13 Hans-Georg Gadamer, Truth and Method (translation revised by Joel Weinsheimer and Donald G. 
Marshall; London: Sheed & Ward, 2 nd revised edn, 1989), p. 296. 
14 Gadamer, Truth and Method, p. 295. 
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stand. Hence the Greek Life too is subject to Gadamer's tenet that 'the way the interpreter 
belongs to his text is like the way the point from which we are to view a picture belongs 
15 to its perspective' . Accordingly, in seeking to find the original meaning of this work, 
we cannot, even if we wish to, put ourselves into the shoes of the first readers and hear 
the text just as they would have heard it. 
Nevertheless there is a proper place, as Gadamer recognized, for seeking out the original 
meaning of a text. His comparison between the judge and the legal historian is pertinent: 
It is quite different with the legal historian. He is apparently concerned only with the 
original meaning of the law, the way in which it was meant, and the validity it had when 
it was first promulgated. But how can he know this? Can he know it without being aware 
of the change in circumstances that separates his own present time from that past time? 
Must he not do exactly the same thing as the judge does - i. e., distinguish between the 
original meaning of the text of the law and the legal meaning which he as someone who 
lives in the present automatically assumes? 16 
The practical relevance of Gadamer's insights would thus seem to be that to interpret an 
ancient text one needs to be aware of where one comes from. Our place in history will 
influence our expectations of the text and the kind of questions we ask of it. For example, 
the current concern with gender issues naturally causes us to look out for the attitude to 
women held by the ancient text. Sometimes such predelictions are helpful; sometimes 
not: the main point is that as far as possible they should be recognized. 
Accordingly, I propose to pursue the quest for the meaning intended by the author of the 
Greek Life 17 but at the same time, having regard to Gadamer, I shall endeavour to be 
conscious of the place in history from which I view the text. 
Manner of Proceeding 
15 Gadamer, Truth and Method, p. 329. 
16 Gadamer, Truth and Method, p. 327. 
17 The case for the importance of the original meaning has also been argued by others; see, in particular, 
Alastair Fowler, Kinds ofLiterature: An Introduction to the Theory of Genres and Modes (Oxford: 
Clarendon Press, 1982), pp. 263-72; E. D. Hirsch, Validity in Interpretation (New Haven: Yale University 
Press, 1967), pp. 209-64; Francis Watson, Text and Truth: Redefining Biblical Theology (Edinburgh: T. & 
T. Clark, 1997), pp. 95-126. 
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Part A of this study deals with those matters relating to the text which need to be pursued 
before interpretation can begin. The Greek Life is a text where there is as yet little 
agreement about some of the main questions of introduction. These include, in particular, 
the form of the text to use, the nature of the underlying sources and the question of the 
relationships between the Greek Life and the other primary Adam books. It is therefore 
necessary to deal with such issues at length, as well as covering such matters as the 
language used (until now little lexical work has been done), dating and indications of 
provenance. 
Part B is concerned with interpretation proper. Questions covered will include the 
Tendenz of the work as revealed by redaction criticism so far as that is possible, the genre 
adopted, and what can be learned from the application of narrative criticism and speech 
act theory. Thus far the study will have been concerned solely with understanding the 
text, the process of Verstehen in the nineteenth century German hermeneutical tradition. ' 8 
But in Part C some attention will be given to the significance as opposed to the meaning 
of the text. 19 Here it is the historical significance of the text, not its possible 
contemporary relevance, that I shall assess and so the question of its place in Early 
Judaism will be explored. 
This study will conclude with an evaluation of its findings and an assessment of their 
implications for further research on the Greek Life and on questions arising in the wider 
field to which the study belongs. 
Preliminary Notices 
The distinction made by Stone between the primary Adam books and the secondary 
Adam literature will be adopted. 20 On this basis the primary Adam books comprise the 
Greek Life ofAdam and Eve, in the past generally called The Apocalypse ofMoses, the 
Latin Life ofAdam and Eve, also called the Vita Adde et Evae, the Armenian Penitence of 
18 As illustrated in Kurt Mueller-Volmer (ed. ), The Hermeneutics Reader: Texts of the German Tradition 
ftom the Enlightenment to the Present (Oxford: Blackwell, 1986). 
19 The distinction is explained well by Hirsch; see Validity, pp. 133-44. 
20 Stone, History, p. 3. 
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Adam, the Georgian Book ofAdam, and the Slavonic Life ofAdam and Eve. These will be 
referred to respectively as the Greek, Latin, Armenian, Georgian and Slavonic Lives or 
versions. In references, the abbreviations Gr., Lat., Arm., Georg., and Slav. will be 
adopted. In some of the secondary literature cited the Greek Life is referred to as GLAE 
or, in French writings, VGAE. 
Unless otherwise indicated the texts used will be those given in the helpful synopsis 
produced by Gary A. Anderson and Michael E. Stone in the recently published revised 
second edition. 21 In the case of the Armenian, Georgian and Slavonic Lives, the 
translations provided in English in that synopsis will be used. The Greek Life given in the 
synopsis is the text supplied by Marcel Nagel for A. -M. Denis (ed. ) Concordance 
grecque des pseudipigrqphes dAncien Testament. 22 This text, as I shall argue, is the best 
available at the present time but it does not represent a critical edition. The verse numbers 
given in the revised, second edition of the synopsis will be used. It should be noted that 
the verse numbering in this edition departs in some places from that in the first edition, 
and also from that of Nagel's text; for example there is a new 9.4 and 9.5 which was 
previously part of 9.3. 
There are now more than twenty-five manuscripts available as witnesses to the text of the 
Greek Life. Following the example of Stone and de Jonge and Tromp, I have adopted the 
system of sigla devised by Bertrand to indicate the individual manuscripts in preference 
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to that of Nagel which often uses two letters to identify a manuscript . 
Where the Bible, including the Apocrypha, is cited in translation, the NRSV is used. Old 
Testament Pseudepigrapha, other than the Life ofAdam and Eve in its various versions, 
are cited in the translations supplied in Charlesworth's collection. New Testament 
Apocrypha are cited in the translations given in Schneemelcher's collection. Where 
21 Gary A. Anderson and Nlichael E. Stone (eds. ), A Synopsis of the Books ofAdam and Eve (SBLEJL, 17; 
Atlanta: Scholars Press, 2 nd revised edn, 1999). 
22 A. -M. Denis,, Concordance grecque des pseudipigrqphes dAncien Testament: concordance, corpus des 
textes, indices (Louvain: Universitd catholique de Louvain, 1987), pp. 815-18. 
23 The symbols and brief descriptions of the manuscripts to which they refer are set out in Bertrand, La vie 
grecque, pp. 40-47. 
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writings such as the Ascension ofIsaiah are included in both collections, the t slations r 
in Charlesworth are given. Unless otherwise indicated, classical works and writings from 
late antiquity are cited according to the translations provided in the Loeb Classical 
Library. Where the Greek Life is cited in English, and where modem authors have not 
already been translated into English, the English translations are my own. 
The term 'Septuagint' is used to refer to the translation of the Hebrew scriptures into 
Greek made by perhaps Alexandrian scholars from the third century BCE onwards, the 
text being that arrived at in the editions of the G6ttingen Septuaginta-Unternehmen (as 
distinct from readings in the apparatus, for example from later translations), or, where 
such editions are not yet available for particular books, the text is that given in the 
manual edition of Alfred Rahlf24 (again excluding alternative readings) . 
25 With 
'Septuagint' so defined it is strictly unnecessary to use the term 'Old Greek', but where a 
contrast is being made with later translations into Greek such as those of Aquila, 
Symmachus and Theodotion, the term 'Old Greek' is used as an alternative to 
'Septuagint'. 
Because there is substantial discussion of the DSV and ATLC text groups within Nagel's 
text family 1, DSV and ATLC are used as abbreviations for these groups, not as full 
listings of the particular manuscripts within them. Where the intention is to refer to any of 
those particular manuscripts, this will be made clear in the text. 
An exception to the use of gender-inclusive language is made with regard to the author of 
the Greek Life. Here, given the cultural background, it is more natural to presume male 
authorship. However, I have an open mind as to whether the author could in fact have 
been a woman. Ross S. Kraemer has made a convincing case for women writers being 
more common in the Graeco-Roman period than is customarily supposed. 26 Could the 
24 Alfred Rahlf (ed. ), Septuaginta (Stuttgart: Deutsche Bibelgeselischaft, 1935; repr. 1979). 
25 For the confusion surrounding the use of the term 'Septuagint', see Melvin K. H. Peters, 'Septuagint', in 
ABD, vol. V, pp. 1093-94. My use of the term follows the definition given by Peters (p. 1094). 
26 Ross S. Kraemer, 'Women's Authorship of Jewish and Christian Literature in the Greco-Roman Period', 
in Amy-Jill Levine (ed. ), 'Women Like This': New Perspectives on Jewish Women in the Greco-Roman 
World (SBEJL, 1; Atlanta: Scholars Press, 1991) pp. 221-42. 
24 
fact that, as Sweet discovered, Eve is depicted most unusually as a repentant and now 
pious woman betoken a female author? Sweet's own observation is pertinent: 'this need 
not necessarily be the case ... as there were male authors who expressed favorable views 
27 of women' . Further, it should be noted that Eve is also portrayed as respectful to her 
husband and unwilling to be separated from him even by death: perhaps this is more a 
case of a woman being described under those aspects that are important to men? 
Certainly there are none of the tell-tale marks of female authorship in this period that 
Mary R. Lefkowitz has detected: 'love for other women, particularly childhood 
contemporaries, the joys of childhood, and love for a daughter'. 28 But given the basic 
story of the Greek Life that is hardly surprising. Thus there are no obvious reasons why 
female authorship should be thought of as a strong possibility. 
Finally, the term 'Early Judaism' is used, as is now fairly customary, to describe the 
religion of the Jews in its manifold manifestations from the age of the Ptolemies until the 
fixing in writing of the Mishnah, that is, from approximately 300 BCE to approximately 
29 200 CE . Clearly the new Christian movement that arose in the second half of this period 
was one such manifestation and is covered by that term unless the context indicates 
otherwise. In some contexts, for example, in dealing with provenance, it is necessary to 
distinguish Christianity from other kinds of Early Judaism: in such contexts the term 
'Judaism' is used to refer to every kind of Early Judaism other than Christianity and 
'Jewish' as opposed to 'Christian' refers to 'Judaism' as so defined. 
" Sweet, Study, p. 24. 
28 Mary R. Lefkowitz, 'Did Ancient Women Write Novels?, in Levine, Women Like This, pp. 212-13. 
29AIthough having some merits, the alternative, 'Middle Judaism', proposed by Gabriele Boccaccini has 
not gained widespread acceptance. See Gabriele Boccaccini, Middle Judaism - Jewish Thought 300 BCE 
to 200 CE (Minneapolis: Fortress Press, 1991), pp. 7-25. 
PART A 
LAYING THE FOUNDATIONS 
A. 1 OPENING UP THE ISSUES 
The Story Told by the Greek Life 
Forming an integral part of Jewish, Christian and Islamic culture, ' the story of Adam and 
Eve as related in Genesis 2-3 must surely be one of the best known in the world. That 
story as it is told in the Greek Life of, 4dam and Eve is little known. The following story- 
paraphrase may therefore be helpful. 
Main events in order narrated 
Adam and Eve are expelled from Paradise 
(1.1-2) 
The murder ofAbel (1.3-3.1) 
The birth of Seth (3.2-5.1) 
Onset of Adam's mortal sickness(5.2) 
Adam gathers his children (5.3) 
They ask the cause of his sickness (5.4-6.4) 
Retrospects 
Adam explains the Fall to Seth (7.1-8-2) 
Adam sends Eve and Seth to Paradise to request 
the healing oil (9.1-5) 
They encounter a threatening beast (10.1-2) 
It rebukes Eve (10.3-11.3) 
Seth subdues the beast (12.1-3) 
Seth requests the oil (111) 
1 There are references to the story in the Koran at 2.32-37,7.18-27 and 7.188-92. 
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The request is refused (13.2-3a) 
Instead, a promise of blessing at the 
resurrection is given to 'such as shall 
be a holy people' (1 3.3b-5) 
They return to Adam (13.6-14.1) 
Adam asks Eve to tell the chidren how 
their transgression took place (14.2-3) 
Eve recounts the Fall (15.1-3 0.1): 
Satan persuades the serpent to be his vessel 
(16.1-4) 
Eve approached and persuaded to eat from 
the tree (17.1-20.5) 
Eve persuades Adam to eat also (21.1-6) 
God judges Adam, Eve and the 
serpent (22.1 -26.4) 
Adam and Eve are expelled from Paradise 
(27.1) 
Adam expresses repentance (27.2-3) 
He pleads for access to the Tree of Life 
(27.4-28.2) 
God refuses it in this life (28.3) 
But promises it at the resurrection to those 
who 'keep themselves from all evil' 
(28.4) 
Adam requests incense seeds for sacrifices; 
his request is granted (29.1-6) 
Eve appeals to her children 'not to 
forsake the good' (3 0.1) 
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Adam tells Eve that she will not long 
survive him (31.1-2) 
Adam prepares to meet God, not knowing 
whether he will be angry or have mercy (31.3-4) 
Eve prays to God in repentance (32.1-3) 
Eve witnesses the ascent of Adam's soul (32.4-33.5) 
Eve calls Seth to witness the sight (34.1-2) 
Angels intercedefor Adam (35.1-3) 
So do the sun and moon (35.4-36.3) 
The angels praise God for having had mercy 
on Adam (37.1-2) 
Adam is washed in Lake Acheron and 
taken up to the third heaven (37.3-6) 
God visits the Garden of Eden where 
Adam's body lies (38.1-4) 
God promises the enthronement of 
Adam at the eschaton (39.1-3) 
God arrangesfor the tending ofAdam's 
body (40.1-2) 
Likewisefor Abel's body (40.3) 
Tr- 
how Abel's body had been preserved in the 
meantime (40.4-5) 
Both bodies buried in the region ofParadise 
(40.6-7) 
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God summons Adam's body and 
promises its resurrection (41.1-3) 
Adam's tomb sealed (42.1) 
God returns to heaven (42.2) 
Eve pleads to God to be buried with 
Adam and then dies (42.3-8) 
Michael and three angels bury her with 
Adam and Abel (43.1) 
Seth instructed how to care for the dead 
(43.2-3) 
The angels return to heaven praising 
God (43.4) 
It is not possible of course even to provide a story-paraphrase such as this without taking 
interpretative decisions, consciously or unconsciously. I have already selected what I 
regard as the 'main events', passing over others in silence. Again, of the events I have 
included, those that I take as key to the plot are shown in ordinary type and those I regard 
as ancillary are in italics. These judgements must be taken on trust, or better, treated with 
reserve, for the present: the purpose of the paraphrase is simply to allow an overview to 
be taken. 
Some Questions Raised 
One feature, however, over which there can be no dispute is that, although the Greek Life 
is sometimes taken as an example of 'rewritten Bible', it is not simply a retelling of the 
account in Genesis 2-3, albeit with extra-biblical legends and elaborations woven in. 
Apart from the opening references to the expulsion from Paradise, the murder of Abel 
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and the birth of Seth, the whole account concentrates on Adam's last days on earth 
following the onset of a terminal illness, and the subsequent departure of his soul into 
heaven and God's pardoning him there. By contrast, the story of the temptation in the 
Garden, although occupying about a third of the text, is told only by way of retrospect 
while Adam lies dying. Surely some point is being made by setting out the events in this 
way? 
Some other matters arise from this feature. Those having some acquaintance with the 
writings called 'Old Testament pseudepigrapha' may recognize what some would call the 
'testament form' in Eve's address to her children: in this speech Eve recounts the events 
in the Garden leading to the expulsion from Paradise and closes with an appeal to the 
descendants to follow a cert r way of life. But the Greek Life belongs to a family of 
closely-related texts and not all the other members have the same material. The Latin 
Life, for example, does not have this long farewell address at all. Again, one is forced to 
ask, What aim lies behind the shape of the story as found in the Greek Life? 
Comparison with the other Lives will also reveal that they have much legendary matter 
that is only found by way of allusion in the Greek Life. Which came first -a Life ofAdam 
and Eve replete with all the traditional material which the Greek Life pared down, or the 
story as told in the Greek Life, the other versions elaborating it by adding in further 
traditions? The view taken on this issue may well have consequences for the 
interpretation of the Greek Life. Further, as we shall fmd, the question of of the 
interrelationships between the different versions of the Life ofAdam and Eve is in part 
affected by an,, as yet unsettled problem,, over the reconstruction of the original text of the 
Greek Life. 
Another issue that is readily apparent Erom the paraphrase is that the closing third of the 
narrative dealing with the exaltation and restoration of Adam contains a joining of 
disparate conceptions of the afterlife which some have found confusing. The Hellenistic 
concept of the ascent of the pious soul and, following judgment, its being exalted to a 
blessed abode in the heavens, is found alongside the Jewish belief in the resurrection of 
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the body at the eschaton. This illustrates the strange amalgam of strongly Hellenistic and 
Jewish, in some cases virtually Rabbinic, elements which on further examination the 
Greek Life will be found to exhibit. The question of the sources lying behind the writing 
and the kind of environment which could have combined these materials is at once raised. 
So too is the question of the period to which this writing belongs. 
As with many other Old Testament pseudepigrý it is only possible to date the Greek Life 
within a broad span of time. Of the many questions that have a bearing on the 
interpretation of the Greek Life this is an appropriate one with which to open this study. 
A. 2 PARAMETERS FOR DATING 
The Terminus a Quo 
There are good grounds for holding that the author of the Greek Life used the Septuagint 
version of the Pentateuch as his biblical base and therefore produced his text after this 
translation was made. Because scripture is taken up and developed in the Greek Life in 
what Michael Fishbane termed an 'embedded' form as opposed, for example, to being 
cited directly and then interpreted, ' this point cannot be demonstrated by a series of 
quotations. There is in fact only one place where an exact verbal correspondence occurs: 
^ -9 \9 the words, O"TL 'YTI EL KCR EL! 3 'YýV G'tTTEXEV(YEL, in Gr. 41.2 which agree with LXX Gen. 
3.19. However, the Greek Life uses phrasing very close to the Septuagint at 16.2,23.5, 
26.2, and 26.4. 
The real test as to whether the author used the Septuagint is whether he follows that 
version where it differs from the MT. In fact, in each of the places where the Septuagint 
differs significantly from the MT in Gen. 3, the Greek Life follows the Septuagint. Thus 
the Septuagint in Gen. 3.5 has the serpent promise Eve that if she eats from the tree, 
EGEGOE 65! 3 OEOIL -YLVG')07KOVTE! 3 KaXO*V KaL TrovilpOv. The rendering 'gods', as opposed 
to God, exploits the plural form of the name of God (V, -ft) here probably in order to 
deny any suggestion that Adam and Eve could actually become like God through eating 
the forbidden fruit. In the Greek Life at 18.3 the serpent also promises, picking up the 
LXX wording, that Adam and Eve shall be as 'gods', even though in the following verse, 
which begins, 'But God knew that you would be like him', it is clear that in the Greek 
Life Satan means that they would become like God. Again, the Septuagint in two places 
by the addition of ji0vog (in Gen. 3.11 and 17) stresses that one tree alone was forbidden, 
a point not made explicit in MT. The addition of ýLOvo3 is followed at Gr. 17.5. Lastly, 
the Septuagint renders the first part of Gen. 3.16b KC[I TTP0\3 TO"V CIV6pa o aTTOUTPOO) 
o-ou reflecting a textual tradition that Eve will return to her husband, not that she will 
1 Nfichael Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon Press, 1985), pp. 429-30. 
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desire him as in MT. 2 In the Greek Life this part of the curse on Eve follows the 
Septuagint rather than MT (Gr. 25.4). It is thus reasonable to conclude that the author of 
the Greek Life was familiar with the Septuagint version of the Pentateuch and therefore 
wrote some time after that translation was made. This was probably about 250 BCE. 3 
However, as already noted by Bertrand, 4 there are certain correspondences with Sirach 
and Jubilees that may point to a later terminus a quo. As to Sirach, Bertrand instanced the 
high status accorded Adam in Sir. 49.16 with which the exaltation of Adam in the Greek 
Life (see especially 39.3) may be compared, and the specific attribution of the inception 
of sin to Eve in Sir. 25.24 which is also found in Gr. 10.2. It will readily be seen that 
these are rather loose connections that do not necessarily imply dependence. More 
important are the parallels with Jubilees. Of these Bertrand noted two which are rather 
weak and one which is significant. Of the weak parallels, the first relates to a variant 
reading in Gr. 1.2 (found only in some late manuscripts) which may imply that Adam did 
not have sexual intercourse with Eve until after the expulsion from Paradise. This is 
consistent with Jub. 3.34. The second weak parallel is the mention of the guardian angels 
in Gr. 7.2, an idea which Bertrand saw as attested in Jub. 35.17. This speaks of 
'protectors', presumably angels, of Jacob and Esau respectively. The important 
connection, however, is that with Jub. 8.10 where it is stated that that the earth was 
divided into three parts between Shem, Ham, and Japheth. This could reasonably be 
deduced from the Table of Nations in Gen. 10 and in particular from Gen. 10.25, but it is 
not explicitly stated before Jubilees. Now in Gr. 5.3 this division of the earth into three 
parts is not only taken for granted but is carried back in to the pre-Flood era, for Adam's 
children summoned to his sickbed come from the three parts of the earth where they were 
settled. 5 
2 Here the Old Greek is not followed by Aquila or Symmachus. Aquila has il GVVaýEL a aou instead of TI 
dTrOgTPOý 6aou; Symmachus has 6 6p[i j aou (thus 'your yearning shall be for your husband') so TI fl 0 TI 
reflecting a text like the MT (John William Wevers (ed. ), Genesis (SVTG, 1; G6ttingen: Vandenhoeck & 
Ruprecht, 1974), p. 93). 
3 Emmanuel Tov, 'The Septuagint', in M. Mulder (ed. ), Mikra (Assen: Van Gorcum; Philadelphia: Fortress 
Press, 1988), p. 162. 
4 Bertrand, La vie grecque, pp. 29-30,110,114, and 116. 
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But certain further parallels should be added to those of Bertrand. Both the Greek Life 
and Jubilees have Adam make incense offerings following the expulsion from Paradise 
(Jub. 3.27 and Gr. 29.3-6), and both texts make Adam the first human being to be buried. 
In Jub. 4.29 this is specifically stated; in Gr. 40.4-5 there is also related what had become 
of Abel's body in the meantime. Worthy of note too is the suggestion in Jub. 3.28-29 that 
the animals rebelled as a consequence of the Fall, for from that time they were scattered 
abroad and ceased to speak the same language, a motif taken from the Tower of Babel 
story. The changed nature of the animals is specifically attributed to Eve's sin in Gr. 
11.2. 
While in some cases these parallels may indicate no more than that the two texts share 
certain common traditions, in certain instances it is clear that the Greek Life presupposes 
and builds upon what is found in Jubilees. This is the case with the earth being divided 
into three parts, the statement that Adam was the first to be buried, and perhaps too the 
offering of incense after the departure from Paradise which in the Greek Life has given 
rise to a separate episode (29.1-6). It therefore seems likely that the author of the Greek 
Life was familiar with Jubilees and thus wrote later than that work. Jubilees, following 
the discovery of some fragments at Qumran and the recognition that certain of the texts 
of the Qumran sect have drawn upon it, is now plausibly dated in the mid-second century 
BCE. 6 Allowing some time for Jubilees to become established, the terminus a quo for the 
Greek Life becomes about 100 BCE. 
The Terminus ad Quem 
There is little firm evidence by which a definite terminus ad quem can be fixed. Normally 
this is determined by the occurrence of references or allusions to the text in other writings 
that can themselves be dated. Apart Erom the possible instances mentioned below, no 
such cross-references are available for any of the primary Adam books. 
5 Bertrand only notes the parallel with Jub. 8.10; he does not discuss the exegetical move made here which 
I discuss ftirther in A. 4 - Nfidrashic Elements, The Gathering ofAll Adam's Children. 60. S. Wintermute, 'Jubilees'. in Charlesworth, II, pp. 43-44. 
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Stone has set out the various passages in both patristic and rabbinic writings that refer to 
Adam books. 7 None of these is sufficiently precise to enable a particular Adam writing 
such as the Greek Life to be identified. As Bertrand observed, Tusage des Peres est de 
dissimuler leurs sources apocryphes'. 8 The most that can be said is that the listing in the 
Gelasian Decree of a 'liber qui appellatur paenitentia Adae, apocryphus' could indicate 
that a book having some elements of the penitence narrative, which in fact is merely 
alluded to in the Greek Life but is found in full in the other primary Adam books, had 
come into circulation by the sixth century CE. According to Stone this is the likely date 
of the Gelasian Decree. 9 
But there are certain earlier writings that may provide more definite evidence of the 
existence of one or more of the Adam books. 10 The first of these is the Cave of Treasures, 
a Christian account of the history of the world from the Creation to the birth of Christ, a 
period taken to be 5,500 years. This accords with the promise to Seth of the coming of a 
saviour after 5,500 years found in certain manuscripts of the Latin Life. The work claims 
to have been composed by Ephrem of Syria who died in c. 373 CE. 
Certain features shared by the Cave of Treasures and the primary Adam books, including 
the Greek Life, are noted by de Jonge and Tromp. 11 They include the dwelling of Satan in 
the serpent, his waiting for the moment Eve is alone, and Eve's describing her newly 
discovered nudity as a loss of glory. They also note that the detail in Gr. 5.3 (ATLC only) 
that Adam's children assembled at the door of his prayer-house is taken up in the Cave of 
Treasures. They note further that in this book the Fall of Satan is attributed to his refusal 
to worship Adam. 12 This is similar to the Armenian, Georgian and Latin Lives in their 
account of the Fall of Satan; there are allusions to the story in the Greek Life. 
7 Stone, History, pp. 75-81. 
8 Bertrand, La vie grecque, p. 29. 
9 Stone, History, p. 75. 
10 1 am here following up the lead suggested by Stone; see Stone, History, pp. 54-56. 
11 De Jonge and Tromp, Life, p. 87. 
12 For a translation of the text see E. A. W. Budge (ed. and trans. ), The Book of the Cave of Treasures 
(London: The Religious Tract Society, 1927), p. 55. 
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It should also be noted that in the Cave of Treasures, as in the Greek Life, it is made clear 
that Adam's body was the first to be buried in the earth. 13 Also shared is the idea of 
Adam being the first priest and making offerings following his expulsion from Paradise 
(Gr. 29.3-6), 14 and the giving of instructions to Seth on how to care for the dead (Gr. 
43.2-3). 15 
These parallels may mean no more than that the Cave of Treasures drew on the same 
traditions that the primary Adam books utilized, although cumulatively they suggest that 
a narrative similar to that of the Greek Life has been used as a source. One further feature, 
however, points to dependence on the actual text of a primary Adam book similar to the 
Greek Life. This concerns the way in which the gathering of Adam's children at his 
deathbed is described in the Cave of Treasures. The event is related thus, 'And when the 
report "Adam is dying" was known generally, all his offspring [emphasis mine] gathered 
together, and came to him, that is to say Seth ... [only Seth's 
descendants are then 
9 16 listed] . Then a 
little later Seth's descendants are described in this way, 'And after the 
families andpeoples [emphasis mine] of the children of Seth had buried Adam, they 
separated themselves from the children of Cain, the murderer'. 17 These wider references 
to 'all his offspring' and to 'families and peoples' sit uneasily in the Cave of Treasures 
(which stresses the division of humanity between the children of Seth and those of Cain) 
and would seem to be traces of a feature peculiar to the Greek Life 18 that has not been 
smoothed out in its new context: the bringing forward into the pre-Flood period of the 
division of the earth among the three families of humankind. (Gr. 5.3). 19 That would 
suggest that that the author of the Cave of Treasures used as a source a version of the 
Adam books very close to the Greek Life. 
13 Budge, Cave of Treasures, p. 73. 
14 Budge, Cave of Treasures, p. 70. 
15 Budge, Cave of Treasures, p. 72. 
16 Budge, Cave of Treasures, p. 72-73. 
17 Budge, Cave of Treasures, p. 73-74. 
180nly eroded forms of this feature are found in the other primary Adam books; see A. 6 - The Nature of 
the Problem. 
19 Noted above under 'The Terminus a Quo'. 
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The second writing to consider is the Discourse on Abbat6n, a Christian homiletical work 
claiming to be written by Timothy, Archbishop of Alexandria from c. 380-385. This 
writing in many of its details is closer to the primary Adam Books than the Cave of 
Treasures. One parallel may simply show &imply a common use of the Septuagint: the 
place in God's judgment on Eve that reads, 'and thou shalt turn to thy husband' . 
20 But 
another does more than that. This occurs in the passage where Satan promises to Eve that 
if she and Adam eat from the tree, 'Ye shall not surely die, but ye shall be like unto these 
gods; ye shall know the good and the evil, and ye shall be able to separate the sweetftom 
the bitter' (italics mine) .21 This speech not only picks up the 'as gods' found in the Greek 
Life at Gr. 18.3, which ultimately goes back to the Septuagint, but also takes up the 
reference to 'sweet and bitter' found in God's judgment on Adam at Gr. 24.2. A further 
indication of familiarity with a text like that of the Greek Life is found in the note that 
'Eve came forth and passed through the northern part of Paradise' in order to find food 
for the animals'. 22 This appears to be a reference to the division of Paradise into two lots, 
where in the Greek Life Eve's lot is the south and west and Adam's the north and east 
(Gr. 15.2 and parallels). These latter parallels suggest that the author of the Discourse 
knew of a version close to the Greek Life. 
A third writing that has to be considered is the Testament ofAdam. The second part of 
this work, the 'Prophecy', seems to make certain allusions to the narrative recorded in the 
Greek Life. In this work, as in the Greek Life, Adam brings precious things out of 
Paradise including frankincense; following Adam's death the sun and the moon are 
darkened; God has mercy on Adam because he is his image; and God promises to exalt 
Adam, in fact to make him a god. These features suggest some familiarity with the story 
of an Adam book similar to the Greek Life, but because that story is only alluded to in 
Testament ofAdam it is hard to identify precise verbal correspondences. 
It is not easy to say when any of these writings was produced. Neither the attribution of 
the Cave of Treasures to Ephrem of Syria nor that of the Discourse on Abbat6n to 
20 Budge, Coptic Martyrdoms, p. 486. 
21 Budge, Coptic Martyrdoms, p. 485. 
22 Budge, Coptic Martyrdoms, p. 485. 
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Archbishop Timothy is necessarily genuine. The dating of the Discourse has not yet been 
investigated. An attractive case has been made for a third century date for the Prophecy in 
the Testament ofAdam, 23 but in view of the limited relevance of this work in this context 
this question need not be pursued. 
The Cave of Treasures in its present form is generally considered, following A. G6tze, to 
be a slightly redacted version of an earlier text. The present text contains a passage 
engaging in the Monophysite controversy and refers to Cyril of Alexandria (d. 444) and 
Severus of Antioch (d. 538) and can thus be placed about the beginning of the sixth 
century CE. 24 It is also generally agreed that the writing that had been so edited existed 
before the fourth century. 25 The position was recently reviewed by Su-Min Ri who 
argued that the writing, including all its main constituents, was composed in the mid-third 
century. He gave two reasons. First, the text betrayed no influence of the Peshitta as 
could be expected in a work composed in Syriac. Secondly, the apologetic aim 
discernible in chapters 44-54 of countering Jewish misrepresentation of the Virgin Mary 
as an adulteress reflected the time of Origen (c. I 85-c. 254) when Christians were in 
debate with the Rabbis, as witnessed by Origen's Contra Celsum (c. 245 CE) at 1.32. 
Later, in the time of Eusebius, when Christianity was triumphant, this issue ceased to be 
26 pursued . Thus all the 
key features of the edited sixth century version, including those 
which evidence familiarity with the Greek Life, are likely to have been present in a 
writing that is to be dated around the middle of the third century CE. Since some time 
must be allowed for the Greek Life to have been in circulation and to have become known 
to the author of the Cave of Treasures, the terminus ad quem for the Greek Life on this 
basis will be about 200 CE. 
23 Stephen Edward Robinson, The Testament ofAdam: An Examination of the Syriac and Greek Traditions 
(SBLDS, 52; Chicago: Scholars Press, 1982), pp. 149-5 1. 
24 A. G6tze, 'Die Schatzh6hle: Oberlieferung und Quellen', Sitzungssberichte der Heidelberger Akademie 
der Wissenschaften; Philos. -Hist. Klasse 4 (1922), p. 3 5. 25 See Sebastian Brock, 'Jewish Traditions in Syriac Sources', JJS 30 (1979), pp. 227-28. 
26 Su-Min Ri, La Caverne des Trisors: Les deux recensions syriaques (CSCO, 486-87; 2 vols.; Louvain: 
Peeters, 1987), 1, pp. xvii-xxiii. 
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Other Approaches 
Two other approaches have been pursued with a view to fixing the terminus ad quem of 
the Greek Life. 
The Herodian Temple 
The first approach attempts to date the Latin Life rather than the Greek Life but there can 
be little quarrel with this since on various grounds the Latin Life is likely to be later than 
the Greek Life. Here a possible reference to Herod's Temple, which apparently is still 
standing at the time of writing, is taken as an internal clue indicating a pre-70 CE date. 
This reference is found in only the Latin Life and in that version only in certain 
manuscripts (Lat. 29.2-10). It occurs in an apocalyptic prophecy which foretells the 
destruction of Solomon's Temple and the dispersion of the Israelites because of their 
provocation of God (29.5). Following this they will be restored and 'iterurn aedificabunt 
domum Dei et exaltabitur novissime domus Dei maior quarn prius' (29.6). 
However, the Temple in view is not necessarily the Second Temple as restored by Herod. 
The house of God that will be exalted more than the first could well be the eschatological 
Temple in the new age that certain prophets of the Hebrew Bible foretold. Bertrand 
rightly pointed to the close correspondence with Haggai 2.9, 'The latter splendour of this 
house shall be greater than the former, says the LORD of hosts'. 27 
Further, even if the passage does refer to the Second Temple, a pre-70 dating is not 
necessarily required as a number of scholars have claimed. 28 Let us suppose that the core 
of this passage in the Latin Life was a piece of Jewish apocalyptic which really did 
contrast Herod's Temple with Solomon's. 29 That would not help to fix the date of the 
Latin Life because the passage in question is probably an interpolation in the text of the 
27 Bertrand, La vie grecque, p. 29. 
28 Since the Second World War, these have included A. -M. Denis, 0. Eissfeldt, A. F. J. Klijn and C. C. 
Torrey in their respective short treatments of the primary Adam books. See A-M. Denis, Introduction aux 
pseudipigraphes grecs dAncien Testament (SVTP, 1; Leiden: Brill, 1970), pp. 6-7; 0. Eissfeldt, The Old 
Testament: An Introduction (Oxford: Basil Blackwell, 1965), p. 637; A. F. J. Klijn, Seth in Jewish, Christian 
and Gnostic Literature (Leiden: Brill, 1977), p. 16; C. C. Torrey, The Apocryphal Literature (Newhaven: 
Yale University Press, 1945), p. 133. 
40 
3 Latin Life. 0 By or at the time of its insertion it had already been, or was at that time, 
substantially reworked by a Christian hand. This is apparent from the following explicitly 
Christian elements: at 29.7, 'et post haec habitabit Deus cum hominibus in terris 
videndus'; at 29.9, 'et in tempore illo purificabuntur homines per aquarn a peccatis'; and 
at 29.10, 'Condenýdpnati autem erunt nolentes purificari per aquam'. But if the 
apocalyptic passage is a subsequent interpolation, the fact that this passage could 
ultimately derive from a time when Herod's Temple was still standing really says nothing 
about the date of the Latin Life: the base narrative of the Latin Life could have been 
produced after the destruction of that Temple and the interpolation made later still. 
The Descent into Hades 
The second approach taken to arrive at the terminus ad quem of the Greek Life has been 
to draw a connection between the Greek Life and the eschatological prophecy in the 
Descent into Hades. The Descent is found in the Greek B, but not Greek A recension, of 
the Gospel ofNicodemus (Chapter 19 of the Gospel; Chapter 3 of the Descent) and also 
in its Latin version. The eschatological prophecy as found in the Latin version of the 
Gospel also appears in the same words in some manuscripts of the Latin Life (41.1-42.5). 
Pursuing this connection appears promising because the Prologue to the Gospel of 
Nicodemus makes certain historical references from which it seems possible to deduce 
that it was written c. 425 CE. 31 
Building on a much earlier attempt by Meyer, Nagel, followed by Bertrand, have tried to 
trace in the passage in the Descent indications of familiarity with the Greek Life. 32 One of 
the most convincing of these is the repeated mention of 'oil of mercy' in the 
eschatological. prophecy in the Descent (see Latin Life 41.2,42.3 and 42.4) that picks up 
the same phrase in Gr. 13.1 where there is a word-play in the Greek (-r 0*' E-ICtLOV TOý 
29 See L. S. A. Wells, 'The Books of Adam and Eve', in R. H. Charles (ed. ), The Apocrypha and 
Pseudepigrapha of the Old Testament in English, (2 vols.; Oxford: Clarendon Press, 1913), 11, p. 126. 
30 So among others M. D. Johnson ('Life of Adam and Eve', in Charlesworth, II, p. 268, n. 29b). 
31 See Schneemelcher, I, p. 534, n. 2. 
32 W. Meyer, 'Vita Adae et Evae' in Abhandlungen der k6niglichen Bayerischen Akademie der 
Wissenschaften, Philosoph-philologische Klasse 14.3 (Munich, 1878), pp. 203-206; Nagel, La vie grecque, 
I, pp. 159-175; Bertrand, , La vie grecque, p. 29. 
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EXEOV). Another is that Michael's declaration, 'I was given power over the human body' 
(Lat. 4 1.1) is likely to be a development from the reference to Michael in the Greek Life 
as 'the angel of humanity' (Gr. 32.3 but also in Georg. [45](32). 3). 
Nagel took the historical details given in the Prologue which point to a 425 CE date as a 
reliable indication of the time when the Gos el officodemus was compiled; 33 this was p 
followed by Bertrand and Sweet. 34 But a serious attempt to date the earliest form of the 
Gospel, that is the Greek recension A without the addition of the Descent, was made by 
G. C. O'Ceallaigh in an article in 1963.35 He argued that the historical details given in the 
Prologue were spurious, and that the oldest extant version of the Gospel (Greek recension 
A) could not have been produced before c. 555 CE because the author used a number of 
Latin words first introduced into the Greek language by Lydus whose glossary of Latin 
Court terms was made available about that year. 36 Felix Scheidweiler, however, held that 
37 
earlier, non-extant versions must have existed long before that date. In particular, he 
noted that Epiphanius, in arguing against the Quartodecimans in 375 or 376 CE, referred 
to a writing called the Acts ofPilate which gave them support for their view of the date of 
the Passion, namely, that it was the eighth day before the Kalends of April, (Panarion. 
50.1), as is in fact stated in the Prologue, in Greek recension A, of the Gospel of 
Nicodemus. 38 Thus the Grundschrift of this latter writing must have come into being by c. 
375 CE. 39 
It is of course the date of the Descent, which was later added to the Gospel, that is 
relevant to the question of the terminus ad quem of the Greek Life. Scheidweiler was of 
the view that the Descent was an older text that had been incongruously joined to the 
second Greek recension (B) of the Gospel: 'a substantially older fragment has thus been 
simply added, without the redactor noticing that the real theme of the Acts of Pilate had 
33 Nagel, La vie grecque, 1, p. 174. 
34 See Bertrand, La vie grecque, p. 29; Sweet, Study, p. 26. 
35 G. C. O'Ceallaigh, 'Dating the Commentaries of Nicodemus', HTR 56 (1963)5 pp. 21-58. 
36 O'Ceallaigh, 'Dating the Commentaries of Nicodemus', pp. 49-58. 
37 Felix Scheidweiler, 'Gospel of Nicodemus, in Schneemelcher, 1, p. 533, n. 3. 
38 Schneemelcher, 1, p. 503. 39 Schneemelcher, 1, p. 503. 
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not yet been brought to a close'. 40 But Scheidweiler did not attempt to date the Greek B 
recension of the Gospel nor did he indicate just how much older the Descent might be. 
All that can be said is that Scheidweiler's comments give grounds for placing the Descent 
in the third or fourth century CE . 
41 Because some time must be allowed for the Greek 
Life to have become known to the author of the Descent, the terminus ad quem of the 
Greek Life on this basis would come fairly close to that derived from the Cave of 
Treasures as discussed above. 
Conclusion 
In summary, the Cave of Treasures is the earliest writing to which an approximate date 
can be given that appears to know a work similar to the Greek Life. The base text of the 
Cave of Treasures can be placed about 250 CE. After allowing for sufficient time for the 
Greek Life to circulate and become known, its terminus ad quem on this basis will be 
about 200 CE. This date is not as firm as one could desire, being tied to another writing 
which itself is hard to date. However, some corroborative support is provided by a further 
work which again is hard to date but which appears to know the Greek Life, that is, the 
Descent into Hades, which may go back to the third or fourth century CE. 
In this discussion I have used expressions such as 'a version of the Adam books very 
close to the Greek Life' or 'a work similar to the Greek Life'. Later, I shall consider the 
question whether the Greek Life can be considered the earliest form of the Adam book 
from which all other versions are derived, or whether alternatively there was a now lost 
original Adam book (in Greek) from which the Greek Life and the other primary Adam 
books are separately derived. 42 To anticipate my conclusion, I can say now that I believe 
that on balance the evidence favours the latter alternative. But that then raises the 
question whether the arguments set out above in support of a 200 CE terminus ad quem 
for the Greek Life really only apply to its precursor, the Greek Life itself being a later 
recension. In fact the key arguments deployed above, in particular, that based on the 
traces in the Cave of Treasures of the account in the Greek Life that Adam's children 
40 Schneemelcher, 1, p. 504. 41 So Stone, History, p. 22, n. 65. 42 See Chapter A. 6. 
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gathered from the three parts of the earth, and that based on the reference in the Descent 
into Hades to the oil of mercy which is a pun in the Greek Life, could apply as much to a 
putative Greek predecessor close to the Greek Life as to the Greek Life itself. 'Ibus the 
conclusion on the question of affiliation that I reach later will render the terminus ad 
quem arrived at above as rather open-ended. All that can be said is that a writing quite 
close to the Greek Life, but not necessarily the Greek Life itself which could of course be 
later, seems to have come into being by about 200 CE. 
As argued earlier, the terminus a quo is based principally on the use of Jubilees and must 
be taken as about 100 BCE. The external evidence does not allow the Greek Life to be 
dated more precisely than within these broad limits. 
A. 3 THE LANGUAGE 
Previous Research 
The language employed in a writing can provide important clues as to its date and 
provenance. So far little lexical work has been carried out on the text of the Greek Life. 
Because the textual history is complex, Bertrand considered that to study the language of 
the text in detail would be like trying to twist ropes out of sand. ' 
Nevertheless, he concluded that the work for the most part used a Greek comparable to 
that of the Septuagint, other Greek pseudepigrapha, and the New Testament. Against this, 
he noted the following rare words or words employed in a new sense: dvo8og (of the 
ascent of the soul) at 13.6; (LCCtVLOV (rye-grass or darnel) at 16.3; O'L KOVORILa (divine 
economy) at 37.5; (711 PL KO! 3 (silk) at 40.1; O'KIIVW [La (metaphor for the body) at 42.6; 
9VTX(0PTjGL! 3 (pardon) at 37.6 (the corresponding verb, also ts sense, also occurs at in hi 
2 2.29 27.3,33.5 and 35.2). But while Bertrand noted the Platonic use of C'tvo8o! 3 for the 
ascent of the soul, and the New Testament occurrences Of (L(aVLOV (at Mt. 13.24-30,36- 
43), O'LKOVO[LL'CL (at Eph. 1.10; 3.2,9), (YTIPLKO! 3 (at Rev. 18.12), andCFKTJVW[LCC (at 2 Pet. 
1.13-14), he did not fully investigate the extent to which the language employed betrayed 
a Hellenistic cultural background, nor did he consider whether the fact that certain 
expressions occur in the New Testament could indicate Christian composition or, at any 
rate, Christian redaction. These and similar questions, such as whether the changed sense 
of a word used provides a clue to the date the Greek Life, must now be explored. 
Procedure Followed 
The following examination takes in a much wider selection of unusual words and 
expressions than those considered by Bertrand: the starting point has been to isolate all 
the words in the Greek Life not found in the Septuagint, using a standard Septuagint 
1 Bertrand, La vie grecque, p. 26. 
2 Bertrand, La vie grecque, pp. 26-27. 
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Lexicon to determine the words in the Greek Life that are in the Septuagint. 3 It is based 
on searches in the Thesaurus Linguae Graecae (an electronic database covering virtually 
all Greek literature up to 600 CE), 4 the concordance of the Greek pseudepigrapha 
prepared under the direction of A. -M. Denis, 5 the concordance to Josephus prepared 
under K. H. Rengstorf6 the Patristic Greek lexicon of G. W. H. Lampe, 7 and Liddell and 
Scott's Greek Lexicon, as revised by H. S. Jones. 8 Where a word not occurring in the 
Septuagint is found in the New Testament or other early Christian literature, Bauer's 
Greek-English Lexicon has been consulted. 9 
One reason for taking the Septuagint as the base text by which to identify other 
vocabulary used is that there are strong grounds, as I have shown, for holding that the 
author of the Greek Life was familiar with the Septuagint translation of Genesis. 10 
Expressions of Classical Origin 
A few words used by the Greek Life that are not found in the Septuagint are first attested 
in the classical age but continued to be used subsequently. Their use therefore gives no 
indication of the period to which the Greek Life belongs. Such words include KCL[LdT0! 3, 
'trouble' (9.2), CIýCLVTO! 3, 'invisible' (20.3), TretPELliEV03 (from TrotPLTI[LL), 'relaxed' 
(26.1), and av"OL3, 'then' (34.1), (although the Septuagint uses the variant, av'06 PL at Dn. 
3.15 and 3 Macc. 3.25). In the following cases, the use of such words is of interest 
because they are used in place of biblical equivalents that lie close at hand in the 
Septuagint, often in the very biblical narrative that the Greek Life retells or expands: 
2.2. KCIT' oveLp, 'in a dream'. The Septuagint uses EV viTvw (at Gen. 20.3,1 Kings 3.5), or 
3 J. Lust, E. Eynikel and K. Hauspie (compilers), A Greek-English Lexicon of the Septuagint (Stuttgart: 
Deutsche Bibelgesellschaft, 1992,1996). 
4 Produced by the University of California, Irvine, CA. Edition D, 1992, has been used. 
5 A-M. Denis, Concordance grecque des pseudipigrqphes dAncien Testament: concordance, corpus des 
textes, indices (Louvain: Universit6 catholique de Louvain, 1987). 
6 K. H. Rengstorf, A Complete Concordance to Flavius Josephus (4 vols.; Leiden: Brill, 1973-83). 
7 G. W. H. Lampe, A Patristic Greek Lexicon (Oxford: Oxford University Press, 1961). 
8H. G. Liddell and R. Scott, A Greek-English Lexicon (rev. H. S. Jones; Oxford: Clarendon Press, 9thedn, 
1940). 
9 Walter Bauer, A Greek-English Lexicon of the New Testament and Other Early Christian Literature 
(trans. William F. Arndt and F. Wilbur Gingrich; Chicago: University of Chicago Press, 2 nd edn, 1979). 
10 See A. 2 - The Terminus a Quo. 
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I EV TCO immi (at Gen. 3 1.10), orKCIO' i)`Trvov (at Gen. 20.6,3 1.11 and 24). 
5.1. ETrOLTIGEV 'ULOI)! 3 'fathered sons'. This expression occurs in Xenophon and 
f/ Andocides. Contrast with this the Septuagint in Gen. 5.4, KCL\L E'YEVVflGGIV VLOU3. 
15.2. T \0 XctXov portion, lot'. The Septuagint would use KXý po! g and words in the same 
family such as KXTIPOV%LLa and the verb KCLT0LKXTjPOW in this situation (as does the Greek 
Life elsewhere); see Num. 18.20,24; 36.2; and the many instances Of KXTJPOVO[LLcL and 
WTCATIPOW in Josh. 13. 
23.2. KCIIL ij'8E(Y0ijv, 'and I was ashamed'. Ct'L5E%taL, 'be ashamed or stand in awe of, is 
found in both senses in the Odyssey. The Septuagint does not use this word; its rendering 
,I 
VV0VT0. of Gen. 2.25, for example, ends Kal Ot')K 1'(YX " 
19.1 c (ATLC only). OEXWV E'L! 3 TEX03 8EXEaUCK ýLE ('wanting to entice me'). 8EXEG[am 
with the sense 'ensnare' or 'catch with a bait' goes back as far as Xenophon. For 'entice' 
the Septuagint uses either d-rCtTaW (at Ex. 22.16; Judg. 14.15; 2 Chron. 18.19-21; Job 
31.27; Jer. 20.10) or occasionally TrCLPC[KaXEW (at Deut. 13.7; Prov. 1.10). 
The use of such non-Septuagint vocabulary when handling biblical material points to an 
author/redactor with a broad vocabulary and fully at home in the Greek language. 
It is also worth noting that with the exception of olýaVTo! 3 andKaT' ovcLp none of these 
words is found in New Testament writings or early Christian literature; thus their use is 
not evidence of Christian provenance. 
Hellenistic Literary Influence 
Some suspicion that a literary culture at some distance from that represented by the 
Hebrew scriptures has made its way into the Greek Life is aroused by Eve's cry to Adam 
at 31.2, 'Why are you dying while I liveT This kind of language is reminiscent of the 
high-flown, 'poetic' speeches of the Greek romances. Later, however, Eve's prayer to be 
buried with Adam confirms that literary currents of this kind are at play. In this prayer, 
she pleads, 
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"'(291TEP ýýLIJV [LET' CII'JTOý EV T6 TrCtpCt6ELCFW dl[LýOTEPOL [1ý XWPLGOEVTE! 3 C(Tr' L 
a'XXT`1Xwv, 05(yTrEp E'V Tý TTCtpO[PC1 EVTE! 3 TrapEpll[LEV TTIV EVTOXV 901) [1" GEL TrXO[VTIO TI 
XWPL(YOEVTE! 3 OI)TW! 3 KCL'L' VýV, KUPLE, Rý X(OpLiGlIg ý[Jdg. 
(Just as I was with him in Paradise, we, both being together and not separated from one 
another, and just as in our transgression, when we went astray and broke your 
commandment, we still were not separated, so, Lord, do not separate us now) (42.6-7). 
The expression of a desire to be buried with one's beloved is a topos occurring at high 
points in the Greek romances. Examples include: Chariton: Chaereas and Callirhoe, 
1.11,3.3; Achilles Tatius: Leucippe and Clitophon, 3.5: Heliodorus: Ethiopica, 2.4; 
Chione, Fragment 3. The example in Leucippe and Clitophon, 3.5 illustrates the extent to 
which the topos had become part of the Greek novelistic tradition. In that passage the 
topos oocurs in the shipwreck scene, where the idea of common burial in a tomb is not 
the most natural in that situation. Here we find Clitophon praying, 'if we [he and 
Leucippe] are doomed to feed the fish, let a single monster engorge us together, a single 
stomach accommodate us as one, so that even among the fish we may share a 
sepulcher'. " 
This topos appears to have enjoyed a long history; there are antecedents in the Greek 
classics: for example, in Sophocles' Antigone, Antigone, resolving to bury her brother's 
corpse in defiance of Creon's orders, says, 
But I shall bury him. 
And if I have to die for this pure crime, 
I am content, for I shall rest beside him. " 
In Eve's speech in Gr. 42.5-7 we meet a particular variety of the topos: it takes the form 
of a prayer to the god(s) to be buried with the loved one on the ground that the couple 
have not been separated in their lives together. Some elements of this form can be found 
11 The translation from B. P. Reardon (ed. ), Collected Ancient Greek Novels (Berkeley, CA: University of 
California Press, 1989), p. 211. 
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in the example from Leucippe and Clitophon, just cited, which is part of a prayer to 
Poseidon; more of the form is to be found in the first example from Chaereas and 
Callirhoe (1.11). Here Callirhoe prays to her deceased father thus: 
'How much better it would be for me to lie dead in a tomb! Chaereas would certainly 
have been buried with me; as it is, we are parted both in life and in death! ' 13 
In fact, however, a closer parallel to Eve's prayer to be buried with Adam is found not in 
the Greek romances but in Plutarch. It occurs in the episode in his Life ofAntony where 
Cleopatra weeps at the tomb of Antony and invokes the gods to bury her with him (84.4- 
7). 14 1 cite the key clauses, 
ZCOVTCt! 3 [tEV 'YC'tp ljýM! 3 Ol')OEV CtXXflX(OV 6LEO'TTI(YE, KLVUVEVOýLEV 8E TCOL OC[I)CtT(. L)L 
&%LELýCIGOOLL TOI')! 3 TOITOV3 ... W3 E110"L ýLUPLWV KCLKCOV OVT(OV Ol')8E'V 016T(j) ýLE'YCI KOL 
IL 
t% 15 5ELVOV E(TTLV, W3 0 PpCtXt\)3 OVTO! 3 XPOV03 OV GOV XWPL! 3 E"(IjKCt (84.6,7). 
(Living nothing kept us asunder, but there is a risk of our changing places in death ... fo r 
though I have ten thousand ills, not one of them is so great and grievous as this short time 
which I have lived apart from thee. ) 16 
Does this parallel give grounds for holding that the author/redactor of the Greek Life was 
in fact familiar with Plutarch's Life ofAntony? If that were the case, it would help to date 
the Greek Life more precisely, for it would then have to be placed no earlier than the 
second century CE. However, while the possibility that the Greek Life has been 
influenced by the Life ofAntony at this point cannot be completely ruled out, it seems 
more likely that Plutarch will have introduced the 'as we were together in life, so let us be 
in death' topos as apt for the dying moments of a famous lover-wife figure such as 
12 Sophocles: Antigone 71-74. The translation is from H. D. F. Kitto, Sophocles: Antigone, Oedipus the 
ýr King, Electra (Edith Hall (ed. ); Oxford: Oxford University Press, 1994), p. 5. 
" Translation from Reardon, Collected Ancient Greek Novels, p. 33. 
14 Although Sweet draws attention to the Life ofAntony as an example of a Bios in which a woman features 
prommently, she does not note this parallel; see Sweet, Religio-historical Study, pp. 36-37. 
5 The text per C. B. R. Pelling, Plutarch: Life ofAntony (Cambridge: Cambridge University Press, 1988), 
p. 112. 
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Cleopatra, and that this same topos will have also been known to the author/redactor of 
the Greek Life. This topos, as we have seen, was known in the Greek romance tradition 
and, as with the more general 'desiring to be buried in the same tomb' topos, there is a 
classical antecedent. In this case the antecedent is in SophocleS' Electra, 17 where Electra 
mourns her brother, Orestes, whose death has been falsely anounced, and says, 
We lived 
As one; so now in death, let us be one, 
And share a common grave, as while you lived 
We shared a common life. 18 
It is therefore entirely possible that Plutarch and the author of the Greek Life have drawn 
on the same tradition. But in that case the author of the Greek Life must have moved in 
circles where Hellenistic culture was highly influential, even if it was only conveyed 
through the medium of Greek romances. 19 
There is one other instance where the Greek Life may have been influenced by Hellenistic 
literary culture. It is at 6.2 where Seth, in offering to go to Paradise to seek a cure for 
Adam, says ETROT'107(t) 'yCtp KOTTPOV ETR TTIV KEýCA11V ýLov, 'for I will put dung on my 
head'. One of the normal biblical means of expressing grief is to put dust on the head. 
This is what Adam asked of Eve and Seth at 9.3. To offer to put dung on one's head 
would be somewhat unusual. Sweet pointed out that KOTrPO! 3 is used in Mal. 2.3 in the 
16 Aubrey Stewart and George Long (translators), Plutarch's Lives: Life ofAntonius (London: G. Bell and 
Sons, 1913), p. 343. 
17 Pelling in his commentary on the Life ofAntony points to a possible precedent for the speech in Euripides 
Alcestis, 365-68, but not the closer parallel in Sophocles Electra 1167-69; see his Plutarch: Life ofAntony, 
p. 317. 
18 Sophocles Electra 1167-69. The translation is from Kitto, Sophocles:, Antigone, Oedipus the King, 
Electra, p. 139. 
19 Although the extant Greek romances date mainly from the second century CE onwards (Chaereas and 
Callirhoe, as an exception, perhaps dating about the mid-first century CE), the Ninus fragment (certainly to 
be dated in the first century CE) shows that Greek romances were probably being written well before the 
turn of the era (Reardon, Collected Ancient Greek Novels, pp. 5,803). Thus the suggestion that the Greek 
Life was influenced by the Greek romances is compatible with my conclusion on the earliest date for this 
writing (A. 2 - The Terminus a Quo). 
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recensions of Aquila, Theodotion and Symmachus. 20 This verse, however, does not refer 
to mourning by the priests but to God's anger if the priests will not repent and therefore 
does not provide a good parallel. A much closer parallel is found in the Greek additions 
to Esther where at 4.17k (NRSV 14.2) Esther in deep mourning (ITrOW KCtL 
V ETTXII(YEV TTIV KEýaXijv CWTý! 3. Both in the Greek Life and in the additions to Esther the 
reference to KoTrpo3 seems to be an allusion to the incident in the Riad where Priam 
mourns over his son, Hector: 
Dung lay thick on the head and neck of the aged man, 
for he had been rolling in it; he had gathered and smeared it on with his hands. 21 
Priam's covering himself with dung was an extreme expression of grief and is to be 
contrasted with Achilles' mourning over Patroclus where he pours dust over his head. 
This was the normal custom with the Greeks as well as with the Hebrews (see Riad 
18.23-27). Smearing one's head with dung as a sign of extreme grief was exceptional, 
and thus, both in the Greek Life and the Greek additions to Esther, the introduction of this 
idea suggests either familiarity with the Greek classics or at least the influence of a 
culture where a general knowledge of the classics was common"place. 
Another possible instance of Hellenistic literary influence is God's solicitude over the 
corpse of the first man and the burial instructions he gave to the Archangel Michael: 
these required wrapping the body in linen cloths and anointing it with oil and spices (Gr. 
40.2). Bertrand saw a parallel here to the instructions given by Zeus regarding Sarpedon's 
22 body in the Iliad (16.666-75). Sarpedon was to be anointed in ambrosia and put in 
ambrosial clothing. The parallel in my view is not all that close but it may be another 
example of the influence of a culture where the classics were common currency. 
20 Sweet, Study, p. 128. 
21 Iliad 24.163-64 from the translation of Richmond Lattimore, The Iliad ofHomer (Chicago: University of 
Chicago Press, 195 1), p. 479. 
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Hellenistic Expressions and Ideas 
In several places the Greek Life uses expressions that reflect a Judaism permeated by 
Greek philosophical ideas. They belong to what is sometimes termed ' philosophical 
koine'. 23 The main examples are: 
(1) The description of God as Father of all, 0 TraTTjP TCov O'X(ov at 35.2,37.4. At 42.8 
there is the similar expression, OEE' TCOV dTraVTWV. Such expressions are common in 
Philo: see De opiflicio mundi 75, OE0\3 0 TrCLVT(OV Tj'YE[W)V; 100, TI'YE[tWV KCLL C[PX(j)V 
dTrCLVTCOV OEO! 3; De decalogo 91, OE0\3 0 lTaVTWV apLUTO! 3; De confusione linguarum 
98.5, OE 63 TCov O"Xwv. Josephus also uses a simila+xpression in Antiquities 6.6 1, OE0'3 
5E TrCtVTCOV CIPUTT03. 
(2) The attribution to God of all virtue in OEE' -rrd(7-q! g apETfi! 3 (42.5). This idea is found 
in Philo at De ebrietate 139.2 where OE03 and CiPE-rfig are joined in the expression, 0' 
aý0)81)3 OE03 aPETfi3 EUTL ýMPTU! 3. 
(3) Broadly into the category of philospical koine falls the phrase, C'[TrO TCOV 'YýLmv at TI 
33.1 (A only). There is a similar idea in Philo at Legum allegoriae 3.214 where he 
wrote that but for God's calling 'the suppliant word' would not have 'begun to soar 
on high, after escaping the baseness of the things of earth' (ýVy('JV TfiV TCLTrELVOTTITCL 
TCOV -Y-qLVWV). 
A strong Hellenistic influence can be seen in the ideas reflected in the Greek Life 
concerning the destiny of the soul after death. A remarkable feature of the Greek Life is 
the fact that it describes in detail both the upward voyage of Adam's soul which 
immediately follows his death, and the promised resurrection of his body to eternal life 
that is not to occur until the Last Day. The latter conception is characteristic of certain 
kinds of Early Judaism, including Christianity; the former belongs primarily to the 
prevailing religious thinking of the Graeco-Roman world in the Hellenistic era, although 
the idea of the immortality of the soul which the ascent of the soul expresses did 
penetrate the thinking of certain groups within Early Judaism. 24 nUS . notwithstanding 
22 Bertrand, La vie grecque, pp. 33-34. 
23 David A. deSilva, 4 Maccabees (GAP; Sheffield: Sheffield Academic Press, 1998), p. 5 1. 
24 See G. W. E. Nickelsburg, Resurrection, Immortality, and Eternal Life in Intertestamental Judaism (HTS, 
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that certain texts in Early Judaism do speak in places of the immortality which the 
righteous enjoy as their reward, 25 they only rarely depict this idea in terms of the ascent 
of the soul after death. The main exceptions occur in certain other pseudepigrapha that 
may be closely related to the Greek Life - see further below. In the New Testament there 
are occasional instances where, following death, the immediate transfer of the soul to 
Paradise is envisaged, for example, at Luke 16.22 and 23.43. 
There are two words, in particular, that the Greek Life uses to describe the destiny of the 
soul after death. The first is c'tvo6o! 3 at 13.6 which is used to refer to the ascent of the 
soul. Although use of the word in this sense is uncommon before the second century CE, 
9/ avo8og was employed for this conception as early as Plato - see, in particular, the 
following passage in the Republic (7.517B): 
iv TTIV 6E GtV(O CtVGtpOtCTLV Kal OECtV TCOV (')ItV(L) TflV E'L3 TO'V VOTITOV TOTrOV T713 ýI)Xfi3 
aVO80V TLOEIL3 Ol')X CL[LCtPTT'I(YEL TT19 'y E[tfl! 3 EAlTLOO9, ElTEL81'1 TCLUTTJ! 3 ETrLOVRd! 3 
CIKOVELV. 
(And if you assume that the ascent and the contemplation of the things above is the soul's 
ascension to the intelligible region, you will not miss my surmise, since this is what you 
desire to hear. ) 
The second word used in the Greek Life to refer to the destiny of the soul after death is 
ýtETOIGTdOI! 3: i [tE-Lg EU'ýPCILVO[tEkt [tETC't Tfi! 3 5LKCtLCt3 ýVXfi! 3 Tfig [tETa(TTCtGTj3 &ITO" T) 
TT13 'YTI! 3, we rejoice with the righteous soul in its migration from the earth' (43.3). 
Both these words take us into the thought-world of the Neopythagoreans and the Stoics of 
the Hellenistic age. Both these schools took over the stock of conceptions developed by 
the earlier Pythagoreans who had introduced the idea of the immortality of the soul and, 
having borrowed certain elements from Indian and Persian religion, had envisaged the 
souls of the departed as rising through the air to be judged by the Most High at the 
26; Cambridge, MA: Harvard University Press; London: Oxford University Press, 1972). 
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summit of the universe. There, unworthy souls would be despatched to the earth to be 
reincarnated in a mortal body, while the worthy, as their reward, would mount up to the 
astral spheres. 26 
With the destiny of souls being located by these later schools in the aerial realm, all the 
elements of the old Greek myths concerning the departed were transferred to above the 
earth. In particular, Hades and Tartarus were placed in the aerial region, Lake Acheron, 
where the souls of the righteous are washed, was likewise given a heavenly location, and 
the sun and the moon assumed special importance. This was partly because in early 
Pythagorean thought the region between the sun and the moon was where souls were 
redirected either to the stars or to the earth for reincarnation, 27 and partly because later, 
the sun and the moon, 28 or with some writers, simply the moon, became equated with the 
Elysian fields or the Isles of the Blessed. 
These ideas deeply pervaded the Hellenistic world. Josephus, for example, describes 
some of the beliefs of the Essenes thus: 
It is indeed their unshakable conviction that bodies are corruptible and the material 
composing them impermanent, whereas souls remain immortal for ever. Coming forth 
from the most rarefied ether they are trapped in the prison-house of the body as if drawn 
down by one of nature's spells; but once freed from the bonds of the flesh, as if released 
after years of slavery, they rejoice and soar aloft. 29 
Whether this was really true of the Essenes is debatable, but Josephus went on to say that 
they were here 'teaching the same doctrine as the sons of Greece', 30 and in that he 
showed what he considered the prevailing Greek views to be. 
With this background in view, it will be appreciated how appropriate it is for Adam's 
25 In particular, Wisdom of Solomon and 4 Maccabees. 
26 Franz Cumont, Recherches sur le symbolismefuniraire des Romains (Paris: Librairie orientaliste, Paul 
Geuthner, 1942), pp. 113-17. 
27 Cumont, Symbolisme fun6raire, p. 117. 
28 Cumont, Symbolismefuniraire, p. 183. 
29 Josephus Bell. Jud. 2.154; translation from G. A. Williamson, Josephus: The Jewish War (London: 
Penguin Books, 1959), p. 136. 
30 Josephus Bell. Jud 2.155: Williamson, Josephus: The Jewish War, p. 136. 
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soul after its ascent to be washed in the heavenly Lake Acheron immediately after being 
pardoned by God dwelling in the heavens (37.3). The strange incident, in which the sun 
and moon, whom Eve mistakes for dark-skinned Ethiopians, bow down to pray for Adam 
after his soul has ascended into heaven (3 5.4-3 6.1), also becomes understandable when 
seen as belonging to the same thought-world. 
There are two further expressions that may point to the same stock of ideas. The first 
concerns the chariot that bore Adam's soul on its upward journey. It is described as aP [lot 
ýWTO"! 3 EPXOýLEVOV VITO" TE(70*aPWV aETCOV (33.2). In the Georgian Life, the only version 
to parallel this passage, Adam's soul is accompanied by chariots of fire and a light which 
went up borne by four winds. The 'chariots of fire' picks up the phrase in 2 Kings 2.11 
but the idea that the departed soul was carried upward by the winds was very common in 
the Hellenistic period and belongs to the same thought world that conceived of the 
destiny of the soul as being in the celestial regions. Cumont, in his monograph on funeral 
symbols in the Graeco-Roman world, provided many photographs of heads of wind-gods, 
and other portrayals of the soul-bearing winds on monuments for the dead. 31 
However, as Cumont also demonstrated, the eagle was also widely held to be the bearer 
of the soul to the heavenly realm, a concept originating in Syria in the Hellenistic era 32 
but by the time of Augustus being attested in Rome and later met in other parts of 
Europe 33 but not apparently in North Africa. 34 Belief in other means of transport to the 
heavens is also attested, including phoenix, winged horse and chariot of the sun. 35 One of 
the earliest representation of the soul of the departed being carried up into the heavens by 
a chariot drawn by four winged horses can be seen on an altar consecrated to Augustus 
Caesar at the beginning of the first century CE. 36 
31 Cumont, Symbolismefuniraire, pp. 144-76. 
32 Franz Cumont, Etudes syriennes (Paris: Auguste Picard, 1917), pp. 35-62. See also Franz Cumont, After 
Life in Roman Paganism (New Haven: Yale University Press, 1922), pp. 158-59: 'A widely-held belief in 
the Roman period was that the soul was carried away by an eagle which in Syria is the bird of the sun... 
The soul-bearing eagle passed to Italy with the ceremonial of the apotheosis. ' 
33 CuMont 
, 
Etudes syriennes, p. 90. 
34 Cumont, Symbolismefuneraire, p. 209. 
35 CuMont 
, 
Etudes syriennes, pp. 91-96. 
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Transport to the celestial regions by both chariot and eagles, as found in the Greek Life, 
is only rarely encountered, the earliest funerary evidence given by Cumont being a bas- 
relief from the early years of the fourth century CE which shows two eagles leading the 
way before two horses drawing the departed SOUI. 37 However, in view of the fact that by 
the first century CE the idea of transport to the heavens whether by eagles or chariots or 
by the four winds is widely attested it is easy to see how the Greek Life at 33.2 could 
picture Adam's soul ascending in a chariot drawn by four eagles. The first literary 
exampleýf this combination, apart from the Greek Life, is not met until the account of the 
death of Severus in Aelius Spartianus, Severus in the Augustan History: 
Signa mortis eius haec fuereunt: ipse somniavit quattuor aquilis et gemmato curru 
praevolente nescio qua ingenti humana specie ad caelum esse raptum (Severus, 22.1). 
(The death of Severus was foreshadowed by the following events: he himself dreamed 
that he was snatched up to the heaven in a jewelled car drawn by four eagles, whilst some 
vast shape, I know not what, but resembling a man, flew on before . )38 
According to Bertrand the source of this passage is likely to go back to the beginning of 
the third century CE. 39 
The other expression that may point to the same circle of ideas is the mention of the 
(YýPWý-Lftt TP'L'Y(OVOVthat God placed on Adam's tomb (42.1). 
40 There is no other 
instance of this expression in extant Greek writings up to 600 CE. However, as Cumont 
observed, triangles, sometimes equilateral triangles, have been found on monuments for 
the dead as far apart as Netterby (near Carlisle), Bourges, Mimes, and the Danubian 
provinces of the Roman empire. 41 These often also feature the arc of the moon. The 
equilateral triangle carried a great mystical significance for the Pythagorians: for them it 
represented the tetraktys, being the numbers 4 to 1 in point form arranged in parallel 
36 CUMont 
, Etudes syriennes, pp. 98-99. 
37 CUMont , Etudes syriennes, p. 10 1. 38 This literary attestation was identified by Cumont (Etudes syriennes, p. 102). The text and translation 
f iven here is from the Loeb Classical Library edition. 
99 
I 
Bertrand, La vie grecque, p. 33, n. 3. 
40 The adjective TPL'YWVOV is not in D, but this seems to be a case of D discarding the lectio difficilior. 
41 CUMont 
, 
Symbolismefimeraire, pp. 222-23. 
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lines, making the total 10, the number standing for the divine and celestial life. Cumont 
concluded that the triangles on these monuments 'exprime discr tement la croyance N &a une 
immortalite celeste'. 42 
New Words; New Senses 
New words that the text uses or words used in a new sense are very important as clues as 
to dating and provenance. 
The Greek Life uses two words of relatively late introduction: dvOpwTr6-r-qg at 32.3 and 
a'Y'YEXLKO! 3 at 37.6. However, CAP(0170T119 is encountered as early as the first century 
CE, being found in Philo in four places: at De posteritate Caini 115, De somniis 2.23 0, 
De specialibus legibus 221, and Quod deterius potiori insidiari soleat 76. In Christian 
writings the word a^Y'YEXLK03 becomes frequent, the first instance being in Ignatius, 
Trallians 5.2. However, it is attested in a non-Christian writing of the second century CE, 
Pollux, at 4.103, and also in Test. Job 48.3 which may be earlier. 43 
The wordgU'YXWPEw at 27.3,33.5 and 35.2, together with the cognate noun (IV'YXWPTICYL3 
at 37.6, is used with the later sense of 'pardon' as found particularly in the Patristic 
literature. In classical Greek and generally also in koine Greek the word means to grant or 
allow. However, the new sense first begins to appear in the first century CE. One instance 
-9 
- el 9\ 
is in Josephus in Ant. 1.199: E'L TC\1P EV ffl')TCýL3 5EKCL ELEV (TIJ'YXWPELV aTrct(TL TflV ETR 
T61L3 &[ICLPTTj[LC19L TL[Iwp(av, 'for were there among them but ten such [good] men, he 
would remit to all the chastisement of their crimes'. Another instance in Josephus shows 
how the meaning of 'grant' passed over easily into 'pardon'. This is at Vita 355: 66 
\E 
AyPLTrT, cL3 0 TTIV #XTJV CTOL (jvyXcop-qo-a3 'but Agrippa who spared your life 
Another word used in a later senseiS ýOOVE(o at 18.4 with the meaning 'to begrudge 
someone something'. Ibis use, however, is also attested as early as Josephus - see Ant. 
4.235. A new word is found at 37.3, EýCHTTEPVYWV, 'six-winged', but this appears to be 
42 CUMont 
, Symbolismefungraire5 p. 
224. 
43 The first century BCE or CE, according to R. P. Spittler, 'Testament of Job', in Charlesworth, 1, p. 833. 
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coined for the occasion, not being attested elsewhere. 
Thus it will be seen that the use of these latecomer words or later senses of words does 
not preclude the Greek Life from being a first or second century CE writing, the earliest 
dating that could be expected on other grounds. Neither does their use require a 
specifically Christian provenance. 
New Testament Expressions 
Certain words and phrases that appear in the Greek Life are not taken from the Septuagint 
but do occur in certain writings that are now part of the New Testament. The question is 
therefore raised: was the author familiar with such writings, in which case he would 
almost certainly be a Christian, or could he and the Christian authors of these other 
writings have independently borrowed their common language from other sources? 
A few of the words in question come Erom a wider corpus of Greek than that represented 
by the Septuagint and in some cases are attested in classical Greek. These include KctT' 
ovap, 'in a dream', (Gr. 2.2; Mt. 1.20; 2.12,13,19,22; 27.19), and &ýavT03, 'invisible', 
(Gr. 20.3 and Luke 24.3 1). A relatively late word is KOCýfi! 3, 'in turn' or 'then, 
afterwards', (Gr. 8.2; Luke 1.3,8.1, Acts 11.4,18.23); this is not an exclusively Christian 
word but is used for example by Plutarch (first to second century CE). In a similar 
category is CTTIPLK03 and its variant ULPLK03, 'silken', 'silk', (Gr. 40.1; Rev. 18.12): this 
is found as early as Strabo (first century BCE to first century CE). 
The following words in the Greek Life, however, merit special attention because they 
appear to be characteristic of writings now included in the New Testament: 
3.2a. 6'pyfig UL09, 'son of wrath'. This recalls theTEKVa ýUGEL Op'y-qg of Eph. 2.3. The 
two expressions differ formally but the idea expressed is similar. This idea may go back 
to the LXX of Psalm 94.11 where the disobedient Israelites in the wilderness have 
Rou. The same idea, but aga judgment passed on them EV Tfi O'P-Yfi in in a different form, 
OUROD TEKVOL! 3, occurs in Sibylline Oracles 3.309; there are grounds for holding that 
Book 3 from line 97 onwards is of Jewish provenance and is dated about the middle of 
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the second century BCE. 44 
PL 3.3. 'A6cqt 8E EýIACtýE T \0 cý ýLC[ EV Tý KCtP6` a aV'TOý. This is similar to Luke 2.19, 
I\t, -- 6E MCtPLC'[[L TrC'LVTC[ (YI)VETTIPEL TCX PIIRCITCL TaVTC[ (T1)[LPC'tXX0V07a EV T1,1 KCLP6'L'CI 
avTýg. But again this is not an exact quotation, ývXaaaw being used instead of 
UUVTTJPEW. It seems that here both the Greek Life and Luke may have separately drawn 
from the closing words of Dan. 7.28. In the Old Greek they read, Kal T0\ P'fiRCL EV 
Kap&q ROV EO-TýPLýa, 'and I established the word in my heart', but, in line with the 
Aramaic -IM of the original, Theodotion (third or fourth century CE) used(7I)VETTj'pTjCTCt 
in his translation. Certainly by the second century CE 'I kept the word in my heart' was 
the accepted meaning among Greek speakers, for the verb is rendered 6LE-rT'1p-q()-a by 
Hippolytus in his Commentary on Daniel at 14.4 and ETT)pflaa by Justin in Dialogue 
with Trypho at 31.7. 
16.3. EK TCOV CLCCIVLWV. Apart from the parable of the tares in Mt. 13.24-30,36-43 this 
word is not found in Greek writings until the tenth century CE, although it does appear as 
a loan word in the Talmud. The sense from the context in the Greek Life is 'despised 
weeds' against that in Matthew of 'pseudo-wheat', so that borrowing from the Gospel, 
although possible, is not to be presumed. 
18.1. ov' Tap OEXW U[tdg ayvoCLv. Although this expression might appear to be 
characteristically Pauline - see, for example, Rom. 1.13,1 Cor. 10.1,12.1,2 Cor. 1.8,1 
Thess. 4.13 - it is simply a variant of a stock phrase employed in Greek letter writing in 
the Graeco-Roman period: TOUTO (TE OEX(I) 'YLV(, )(JKELV. 45 The variant is not unique to 
Paul: Josephus uses virtually the same words in Ant. 13.354: oi) yap CLTVOCLV POUXORaL 
GE. Consequently there is no reason to conclude that its use in the Greek Life proves 
familiarity with the Pauline 16tters. 
44 John J. Collins, The Apocalyptic Imagination: An Introduction to Jewish Apocalyptic Literature (Grand 
Rapids: Eerdmans, 2 nd edn., 1998), pp. 118-25. 
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35.2.6 TTCITýP TCOV 6"XwP (also at 37.4; see also 42.8). This expression resembles Eph. 
4.6, EL3 OE0'! 3 KCL"L lTaTT"IP TraVTWV, but, as demonstrated above, this kind of language is 
common in Philo and Josephus and simply reflects philosophical conceptions current in 
the Hellenistic world. 
36.3. TOý 1TCtTPO"3 TCOV ý(O'TWV. This phrase, which also occurs in James 1.17, is found in 
the earliest manuscript traditions of the Greek Life. The expression as such does not 
appear in Josephus or Philo, but the figure of Wisdom had already been described as 
superior to the light (Wis. 7.29) and Philo did conceive of God as the 'perfect light' 
(TEXELOV ý6! 3 - Leg. All. 1.18), sending forth not only all visible light like the sun but 
also being the source of all wisdom and virtue: this is essentially the same concept as 
'Father of lights', (Leg. All. 1.17-18,2 1; 2.3 0). It should also be noted that in the Greek 
Life the phrase is in apposition to the preceding EI)O'J'TrLOV TOý ýWTO'! 3 TCOV O"XWV which 
undoubtedly reflects the same kind of thinking as found in Philo. While the use of the 
same phrase as that found in James 1.17 may betray a Christian hand, this does not 
necessarily imply Christian authorship of the Greek Life as a whole. It is possible that the 
phrase from James was suggested by the words to which it is now attached and was 
added to them by a Christian copyist at some point before the manuscript tradition that 
we now have became relatively stable. 
37.5. E'(03 Tý! 3 -q[LEPCt! 3 EKELVTI! 3 Tfig [tE'YCAfl! 3 Tfi! 3 O'LKOVO[tM3 fl3 TrOLT'10-(O E'L3 TO*V 
KOGROV. In the sense of 'plan' or 'arrangements', O'LKOVOR'La has a long history, the 
earliest instances being in Xenophon Cyr. 5.3,25. The word is used in certain early 
Christian writings to denote the 'divine plan' of redemption, it being found in Eph. 3.9 
and Ignatius, Eph. 18.2 and 20.1. In the first two instances the reference is to God's plan 
of sending Christ to accomplish salvation for the Church; in the third it is to the 
'dispensation 
... which consists 
in faith and love towards Christ'. In the Greek Life at 
37.5 the word also refers to the divine plan but here with reference to the last great day 
which will bring the present age to an end. Thus the word is used in the Greek Life in a 
45 See in particular John L. White, Lightftom Ancient Letters (Philadelphia: Fortress Press, 1986), p. 19, 
and John L. White, 'Ancient Greek Letters', in David E. Aune (ed. ), Greco-Roman Literature and the New 
Testament (SBLSBS, 21; Atlanta: Scholars Press, 1988), pp. 96-100. 
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different sense from any given to it by the first Christians 
42.6. E'L(TEXOCLI) [LETCL TOý (7KTjVU)[IC[TO! 3 OLVTOý. As a metaphor for the body(JKTIVWRct 
occurs in 2 Pet. 1.13. This use, however, is not exclusively Christian: it is found, for 
example, in Ps. Callisthenes (c. 200 CE) and also in the Hermetic Writings. Further, the 
cognate word, gKfiVO3, is used of the body as early as Wisdom of Solomon (at 9.15). 
Specifically Christian Expressions 
For a writing which has come down to us only as a result of being treasured in Christian 
circles, the Greek Life, in its earliest form as attested by the extant manuscripts, has 
remarkably few undeniably Christian flourishes. Apart from the possible references to the 
New Testament writings considered above, these are: 
43.4. E'L! 3 80ýCtV OEOý TraTP03, a snatch of the Gloria, in the conclusion; and, 
25.3. KCII OV' [LTl ETRCTTPEýG) J3 TI)V G"[[MPTLC1V TTI! 3 CMPK03. 
This second expression is of particular interest since it has been taken by some scholars 
to indicate an ascetic tendency. 46 This is because in the following verse God assures Eve 
that she shall return to her husband and shall be condemned through her own words. 
However, the expression occurs in only one place in Greek writings before 600 CE, that 
is, in Athanasius, Orationes tres contra Arianos, 2.56.47 The relevant sentence reads, 
01)'TW 8E IIRCOV O'VTWV, 0I')8EV TIJITTOV TTCLXLV Tj aRCtPTLCL Tfi3 O'CLPK03 EPC107 'LXEI)CFEV 
48 c E[t[IEV0V(7C1, KaL Rfl EKPXT10CL(YaEý CLV5 Tfi! 35 If that is so with us, nothing having laid 
hold [of us], the sin of the flesh has continued to hold sway and has not been cast out' 
(my translation). Athanasius at this point is discussing the consequences of the 
'substance' of the Word, that is, the second person of the Trinity, being created, as the 
Arians contended. One consequence, he argued, would be that Christ would be created 
for his own benefit, and not for ours, and this in turn would mean that our fallen nature 
46 Notably by Bertrand whose comment reads: ""Le pechd de la chair": Funion sexuelle, entachde de 
culpabilite dans la mesure oA elle est la regle d'apr&s la Chute, remplagant la continence paradisiaque' (La 
vie grecque, p. 129). This view is followed by Sweet, Study, p. 23. 
47 'Sin' and 'flesh' appear in Paul's letters, sometimes as almost personified evil powers, as in Romans 5-8, 
but this particular expression is not met there. 
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would remain unchanged . 
49 It is clear from the context that Athanasius is speaking of the 
principle of sin reigning in unredeemed human nature, not about the sexual impulse as 
such. 
But while this parallel may shed light on what is meant by 'the sin of the flesh' in Gr. 
25.3, it also indicates that this particuXr Christian touch is unlikely to have been made 
earlier than the fourth century CE. However, as I shall show later, there are grounds for 
taking this phrase as a subsequent Christianizing redaction of an earlier form of the text. 50 
its presence thus does not necessarily indicate that the Greek Life in its entirety is a 
Christian writing belonging to the fourth century CE. 
Similar Expressions in Other Pseudepigrapha 
Some of the words and expressions examined above are also found in other Old 
Testament pseudepigrapha written in Greek. The following cases are of particular interest 
because these other writings also reflect a strong Hellenistic influence; further, they are 
often considered to be essentially Jewish with relatively little Christian touching up. 
In Joseph and Aseneth the verb8EXEaCw is used at 21.2 1, also in the sense of 'entice', 
though in this case in a positive sense since it refers to Joseph having become spiritually 
attractive to Aseneth. This occurrence of the word is found within Aseneth's psalm of 
repentance (Jos. Asen. 21.10-21)5 1, and it should be noted that in the Greek Life, when 
Eve says in her prayer of repentance, KI)PLE Tel[taPTOV, TrUXct Tj'RCLPT0V(Gr. 32.2), she 
picks up the much-repeated refrain in Aseneth's psalm, KUPLE II[LctpTOV EVWTrLOV (YOU, 
48 Cited from William Bright (ed. ), The Orations ofSt. Athanasius against the Arians according to the 
Benedictine Text (Oxford: Clarendon Press, 1884), p. 125. 
49This summarizes the opening sentences of s. 56 that immediately precede the citation. 
50 See A. 5, Excursus - Other Additional Narrative Details. 5' The psalm, however, is not in Philonenko's 'shorter version' as printed in his critical edition (Marc 
Philonenko, Joseph et Aseneth: Introduction, texte critique, traduction et notes (SPB, 13; Leiden: Brill, 
1968). Until recently Burchard's 'longer version', as reproduced in Denis' Concordance and in English 
translation in Charlseworth, H, pp. 202-47, was generally considered more authentic than Philonenko's, but 
recently Kraemer has suggested that generally Philonenko's edition represents an earlier version of the text 
and Burchard's a later revision, although the latter may occasionally preserve material deleted from the 
shorter version (Ross S. Kraemer, When Aseneth Met Joseph: A Late Antique Tale of the Biblical Patriarch 
and His Egyptian Wife, Reconsidered (NewYork: Oxford University Press, 1998) pp. 6-9). As with several 
other issues raised by Kraemer, this question awaits scholarly evaluation. 
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P/ 
lTbXXa flýICIPTOV, If C. Burchard, is right in holding that Aseneth's psalm is an integral 
part of Joseph and Aseneth, " this use of the same phrase suggests that either the 
author/redactor of the Greek Life was familiar with Joseph and Aseneth or that both 
writings have drawn on some now lost common source. 
In the Testament ofJob there is mention of 'earthly things', EV ýLEV -r6lLg 'YTILVOL3 (36.3), 
as there is also at Gr. 33.1 (ATLC only). At 43.7,11 GKflVWýLCL is used for the body (other 
instances are also found in 4 Bar. 6.3,4 and Apoc. Sedr. 9.2, this latter probably being a 
Christian passage). In 48.3 there occurs the only other instance Of ay-YEXLK03 in the 
pseudepigrapha. In 50.2 an expression similar to that in Gr. 42.5 appears: TOV 8EUTTOTTIV 
TCOV CtPETCOV. 
In the Testament ofAbraham (Recension A) an expression recalling Gr. 3.3 occurs: 
9/ EKPVýEV TCýLg 1T&LGL TO" [11)07TýPLOV JIOVOV E'XCL)V EV Tfi KaP8Lq CtýVTOý (3.12). (The TI 
version in Recension B is still closer: E' KPVýE TO' IIUGT 'PLOV EV Tfi KCIP&CL CLI')TOI) . )53 In 
8.11 the idea of the [LETOLGTdGL! 3 of the soul from the world is encountered, while at 
14.12 UU'YXWPECO is used in the sense of pardon. 
These linguistic links suggest that the Greek Life may come out of a similar environment 
to that of these other pseudepigrapha. Such a suggestion finds some further support in the 
fact that the Testament ofJob and the Testament ofAbraham, like the Greek Life, 
describe death in terms of the ascent of the soul accompanied by burial of the body: in 
Test. Job 52.8-12 Job's soul ascends in a psychopornpic chariot while his body is 
prepared for burial, while in Test. Abr. Recension A 20.10-14 Abraham's soul is carried 
by angels, while his body is tended separately 'with divine ointments and perfumes'(cf, 
Gr. 40.1-2). 1 will return to these associations with other pseudepigrapha when discussing 
52 C. Burchard, 'Joseph and Aseneth', in Charlesworth, II, p. 182. 
53 The relationship between the two recensions remains a matter of scholarly debate but for the present it 
seems best to take Nickelsburg's position that on the grounds of structure and the logic of the plot the 
longer Recension A is the more original, even though, as is generally agreed, the text in its present forrn is 
later than that of Recension B; see his 'Eschatology in the Testament of Abraham: A Study of the Judgment 
Scene in the Two Recensions', in George W. E. Nickelsburg (ed. ), Studies on the Testament ofAbraham 
(Nfissoula, MT: Scholars Press, 1976), pp. 23-64. For a contrary view see Francis Schmidt, 'The Two 
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54 the likely setting of the Greek Life. 
Finally, there is one further linguistic parallel to note. The expression fl Kap8La 
iTov-qpa" at 13.5 (only in ATLC), while ultimately derived from Gen. 8.21 and Jer. 3.17 
and 7.24, has its closest parallel in 4 Ezra where it is a key concept - see in particular 
3.20-22,4.30,7.48. (Since the Greek version that most likely lies behind 4 Ezra is not 
extant, the comparison has to be made with the Latin and Syriac versions. ) 
Evidence of a Semitic Original? 
From time to time scholars have tried to demonstrate that the Greek Life is little more 
than a translation of a Hebrew or Aramaic base document. Detailed arguments to this 
effect were first put forward in 1900 by C. Fuchs. 55 They were taken up by Sharpe in his 
thesis presented in 1969. He placed more emphasis than Fuchs on the biblical narrative 
56 
style employed, which he termed 'translation Greek'. Certain additional arguments 
were presented in an article by S. T. Lachs in 1982.57 Stone jointly with G. Bohak made a 
thorough appraisal of the evidence put forward to date and their views are set out in an 
excursus included in Stone's handbook. 58 The review made by Bohak and Stone provides 
a convenient base from which to assess this issue. I therefore use it to make the following 
comments. 
Bohak and Stone paid little attention to the features of Hebrew narrative style found in 
the Greek Life, many examples of which were given by Sharpe. These include sentences 
beginning withKCtL, or with a verb, parataxis, parallelisms, redundant use of the participle 
as in the common 'he answered and said' idiom, the imitating of the infinitive absolute 
construction (at 17.5,27.5,41.3), and ftequent use of XEywv after verbs of saying. Since 
Recensions of the Testament of Abraham: In which direction did the transformation take place? ', in 
Nickelsburg, Studies, pp. 65-83. 54 Chapter C. 2. 
55 C. Fuchs, 'Das Leben Adams und Evas', in E. Kautzsch (ed. ), Die Apokryphen und Pseudepigraphen des 
Alten Testament (2 vols.; Ttibingen: Mohr, 1900), 11, pp. 511-12. 
56 John L. Sharpe, Prolegomena to the Establishment of the Critical Text of the Greek Apocalypse ofMoses 
(unpublished dissertation presented to Duke University, 1969), pp. 113-39. 
57 S. T. Lachs, 'Some Textual Observations on the Apocalypsis Mosis and the Vita Adae et Evae', JSj 13 
(1982), pp. 172-76. 58 Stone, History, pp. 46-53. 
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all these features can be found in the Septuagint and might easily be adopted by those 
whose mother tongue was Greek, they do not provide strong evidence of the Greek Life 
being a direct translation from a Hebrew base. 
Bohak and Stone do, however, discussýhe useof EV TQ, O followed by the infinitive as in 
15.2. Although this is a Hebraism, they point out that this construction passed into 
ordinary, non-biblical, Greek. The Hebrew relative construction does not necessarily lie 
behind theEV (0 clauses in 9.4.13.2b and 16.1, where, as Bohak and Stone observe, the 
syntax is good Greek. The use of certain Hebrew words, in particular'leLT'X at 29.4 and 
33.5 and CLXXflXOULa at 43.4 is no evidence of a Semitic original since, as Bohak and 
Stone noted, such words passed into Hellenistic Greek usage. The same is also true of the 
use of the use of phrases such as (fiO OE63 at 18.1 and 5L801) E'Y(O' at 41.1. and the use of 
the adjectival genitive as with o'p-yT^1! 3 VLOs; at 3.2a and XOTOL TrapCIVOkLag at 21.2b. 
These expressions could be used to give a biblical feel to a writing. In fact, as they point 
out, the adjectival genitive at 3.2a could even be a case of inept Hebraizmg, ULO! 3 OP'YTI! 3 
being the required Hebrew word order. 
There are, however, two cases where the idea of translation from a Hebrew base 
document seems attractive. The first relatestO EV [tCLTC1LOL3in 25.1 where it is out of 
place. L has EV Ka[ICLTOL3 but this is clearly because the scribe sensed the difficulty; all 
the other witnesses, including S, A and T, have [MTMOL3, except V which omits the 
phrase altogether. Fuchs suggested that this phrase could be the result of a mistaken 
reading of 121ýMMM ('in vanity') for 121ý: IMM ('with labour-pains') in the putative Hebrew 
original, but KCL[LaTOL3 and I-LaTCLLOL3 are not that dissimilar so the misreading could 
have been made by a scribe copying the Greek text. Bohak and Stone said of Fuch's 
suggestion, 'This is possible, but not necessarily correct'. 59 
The other case concerns the association of 'Log and KCýaXý in 19.3. Fuchs suggested that 
this could reflect a Hebrew pun since VjN-1 can mean 'poison' and the similar MtN-I 
means 'beginning' or 'starting point'. However, as Bohak and Stone point out, the 
59 Stone, History, p. 49. 
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Septuagint never translates Vig-I as 'L 6ý; on the twelve occasions when it means 'poison' 
and so the suggestion is not as attractive as it might seem. 60 
The additional arguments put forward by Lachs turn on what he regarded as difficulties in 
the text of the Greek Life. They are of varying weight. 
Lachs considered the reference in 1 6.3tO EK TCOV (L(CWLCOV TOý 'A&W (the food 
which the serpent had to eat) to be obscure and proposed that the translation should 
have been 'of the tares of the earth', an underlying M79 having been wrongly taken 
as M'7N. I agree with Bohak and Stone that the text makes sense as it stands: Adam 
looked after the part of Paradise where the male animals were and fed them (15.4); 
presumably the serpent (o OýLg) was one of them. 
(2) Lachs rightly noted the abruptness of the ýVOLýcL at the beginning of 19.1a and 
suggested that * MEW ('I opened for him') had been read in mistake for * MMEX ('I 
was seduced by him' ). 61 However, I shall argue that this abruptness is most likely the 
result of infelicitous editing of a longer version of the episode as still attested in the 
Armenian and Georgian Lives. 62 
The GreekLifie at 1.3 gives alternative names to Cain and Abel, that is, 'A&CLýWT03 
(so DSV and L but ALCtý(OTO! 3 in A, T and C, and also B) and'AýLLXapEg 
respectively. 'A&aýWT03 means 'devoid of light' and so Lachs suggested that the 
contrasting name should be something like 'clothed with light'. He therefore 
proposed that the Greek name was a transliteration of a Hebrew phrase tný ýI. Vn or 
Vj: lý ', ý'Tn Che who dons the garment/ my garment'). The difficulty is that this is 
poor Hebrew and, further, there is no explicit reference to light. Although Lachs 
suggested that the phrase alluded to the garments of skin of Gen. 3.2 1, which 
according to a rabbinic tradition were garments of light worn by Adam and his 
descendants when they offered sacrifices (taking -11D 121YI' D as -IIN I: M: )), this would 
be a somewhat oblique reference. I agree with Bohak and Stone that this suggestion is 
60 Stone, History, p. 49-50. 
61 Bohak and Stone made no comment on this point. 
62 See A. 6 - Evaluation - the 'Growth by Accretion' Theory. 
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unconvincmg. 
Bohak and Stone reached the conclusion: 'from our examination of the data ... it clearly 
emerges that so far the search for specific proofs that the Greek text was translated from a 
Hebrew original has proved futile'. 63 With that I would concur, but this conclusion does 
not preclude the possibility that certain traditions have been preserved which have 
retained traces of an originally Semitic character. 
Summary 
From this examination of the language used in the Greek Life, the following findings 
have emerged: 
(1) The language used in handling biblical material reflects a broad Greek vocabulary. 
(2) Influence from a Hellenistic literary environment is evident in at least two passages: 
one employs the 'as we were together in life, so let us be in death' topos, and the 
other mentions putting dung on one's head as a sign of deep mourning. 
(3) Hellenistic philosophical expressions and ideas occur in a number of places. Most 
prominent of these is the idea of the ascent of the soul after death. 
(4) None of the instances of latecomer words or of the use of old words in new senses 
precludes the Greek Life from belonging to the first or second centuries CE, nor do 
any of these necessarily point to a Christian provenance. 
(5) Certain of the words and phrases used, which are not found in the Septuagint, are 
shared with certain writings now within the New Testament. However, similar 
0 expressions are also to be found in earlier or contemptraneous non-Christian 
literature. 
(6) There are very few instances of specifically Christian expressions being employed. 
Such Christian flourishes can be separated easily from the remainder of the text and 
may have been added by later Christian copyists. 
(7) Some of the distinctive vocabulary of the Greek Life is shared by certain other Old 
Testament pseudepigrapha evidencing a strong Hellenistic influence, in particular, 
63 Stone, History, p. 52. 
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Joseph and Aseneth, the Testament ofAbraham, and the Testament ofJob. 
(8) The evidence does not support the view that a Semitic base document underlies the 
Greek Life but is consistent with the possibility that certain of the sources used had a 
Semitic character. 
The findings at (1), (2), (3) and (7) point to a highly Hellenized milieu as the place of 
origin. This is a matter to which I will revert in due course. 
A. 4 THE UNDERLYING SOURCES 
The Process of Composition 
The question of what sources have been used and in what manner is complicated by the 
fact that the Greek Life, like each of the other primary Adam books, is an example of 
4 evolved literature'. This term was coined by Robert Kraft who demonstrated 'how some 
types of literature were not "authored" in any normal sense of the word but evolved in 
stages over the years'. ' Johannes Tromp took the Greek Life to be a 'perfect example' of 
this kind of literature, which he described thus: 
Numerous ancient writings must have come into existence in a similar fashion: they 
underwent continuous change, by addition, by omission, by corruption and conjecture, as 
well as by drastic revision. Each new copy of such a writing became, in turn, the object of 
renewed adaptation and redaction. 2 
It follows that if the Greek Life belongs to this category, there is likely to be strictly only 
one source, that is, the immediate predecessor of which it is itself an adaptation. The 
same applies to the other primary Adam books. But here a distinction must be made 
between earlier stages in the process of evolution that resulted in the work in question 
and the literary tradition as a whole of which the differing primary Adam books are 
particular manifestations. For at some point various source materials must have been 
brought together to produce the first recognizable Life ofAdam and Eve. 3 The Greek Life 
may or may not stand relatively close to the prototype in which the sources were first 
brought together; that will be considered in the next chapter. 
1 Robert A. Kraft, 'The Multiform Jewish Heritage of Early Christianity', in Jacob Neusner (ed. ), 
Christianity, Judaism and Other Greco-Roman Cults: Studiesfor Morton Smith at Sixty, III, Judaism 
before 70 (Leiden: Brill, 1975), p. 185. 
2 Johannes Tromp, 'Literary and Exegetical Issues in the Story of Adam's Death and Burial (GLAE 31- 
42)9, in Judith Frishman and Lucas Van Rompay (eds. ), The Book of Genesis in Jewish and Oriental 
Christian Interpretation (TEG, 5; Louvain: Peeters, 1997), pp. 25-26. 
3 This does not preclude the possibility that certain of the source materials had already been brought 
together at a still earlier stage. As Kabisch noted, 'diese Literatur schichtenweise enstanden ist' (Richard 
Kabisch, 'Die Entstehungszeit der Apokalypse Mose', ZNW 6 (1905), p. 120). 
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This chapter is concerned with what those source materials were and how they have been 
blended to produce the core literary tradition. The sources that have contributed to the 
stream of evolved literature, of which the Greek Life and the other primary Adam books 
are extant examples, are of the following quite different kinds. 
Myths and Legends 
Because the story of the Fall in Genesis 2-3 would itself seem to have drawn on various 
traditions having the nature of myth, it is not surprising that the Greek Life as an 
elaboration of that story should incorporate further materials of this kind. Of these may 
be noted: 
The Story of the Fall of Satan 
In the Genesis account the serpent is not presented as the vehicle of Satan through which 
Eve is to be tempted, although that is how Christian exegesis often understands the 
serpent. This particular presentation, however, is made explicit in the primary Adam 
books. Certain further ideas are introduced in this connection, namely, that Satan was an 
angel who had rebelled against God and that he bore a grudge against Adam. How this 
came about is related in a story found in the Latin, Armenian and Georgian Lives. Satan 
recounts that on the day when God created Adam in his image, Michael summoned all 
the angels and God said to them, 'Come, bow down before the image of God! ' Although 
Michael himself bowed down before Adam, Satan refused to do so on the ground that he 
had been created at the beginning but Adam last of all. For this disobedience God 
expelled Satan from his heavenly dwelling together with certain other angels who had 
followed him. 
This story was not, however, composed specifically for the Life ofAdam and Eve. 
Michael Stone has shown that it was a fteestanding tradition with which the author of 2 
Enoch was also familiar. This writing has a similar scene in which Enoch is presented 
before the angels and the text records, 'And the LORD said to his servants, sounding them 
19994 out, "Let Enoch J om in and stand in front of my face for ever. Stone pointed out that 
The text cited is 2 Enoch 22.6 in Recension I Recension A is similar in mentioning 'sounding out'. 
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the words in italics show that God was testing the angels to see whether they would 
refuse in the same way that Satan and his fellow angels had refused to bow down to 
Adam on that previous occasion. 5 Gary Anderson has gone further by illustrating the 
persistence of this story as it appears in variant forms in the rabbinic literature and in 3 
6 Enoch. 
The Greek Life does not contain the Fall of Satan story but alludes to it at 16.3, where 
Satan invites the serpent to join in with his plan to bring Adam down, saying 'Arise, let 
us cause him to be expelled ftom Paradise, just as we were expelled through him'. 
The Tree of Life Motif 
In the Genesis account there is strictly only one tree around which the story revolves: the 
tree of knowledge of good and evil (Gen. 2.17), also called the tree in the middle of the 
Garden (Gen. 3.3). Only near the beginning (Gen. 2.9) and at the end of the account 
(Gen. 3.22) is the tree of life mentioned. As Claus Westermann pointed out, 'the tree of 
life was well known in ancient Israel even apart from Gen. 2-3 ... it is not peculiar to 
Israel but belongs to the Ancient Near East. ' 7 Westermann did not instance any Jewish 
parallels that suggest the tree of life such as the description of the fragrant tree in ]Enoch 
24.4-25.7 but, as regards other literatufre, he rightly pointed to the Epic of Gilgamesh, 
where Gilgamesh is told of a plant that restores youth in old age; although he sets off to 
8 find it, in the end the serpent takes the plant from him and so he is cheated of new life. 
The notion of ftagrant trees in Paradise is found in the Greek, Armenian and Georgian 
Lives at Gr. 38.4 and parallels where, when God visits the Garden, all the plants stir and 
all the people swoon except Seth. The tree of life as such appears in each of the same 
versions in Gr. 28.2-4 and parallels where it becomes a figure of the eternal life promised 
to the righteous in the resurrection. 
' Mchael E. Stone, Miehael R. ne, 'The Fall of Satan and Adam's Penance: Three Notes on the Books 
of Adam and Eve', JTS 44 (1993), pp. 145-48. 
6 Gary A. Anderson, 'The Exaltation of Adam and the Fall of Satan', JJTP 6 (1997), pp. 105-34. 7 Claus Westennann, Genesis 1-11, (trans. John J. Scullion; Nfinneapolis: Fortress Press, 1994), p. 213. 8 Westermann, Genesis 1-11, pp. 213-14; Jaines B. Pritchard (ed. ), Ancient Near Eastern Texts relating to 
the Old Testament (Princeton: Princeton University Press, 2 nd edn, 1955), p. 96. 
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The Questfor the Healing Oil 
Closely associated with the tree of life is the tree from which healing oil flows. This is 
also located in Paradise. The quest for this healing oil forms the mainspring of the core 
narrative in each of the primary Adam books. This narrative may be summarised thus. 
Adam lies dying with a mortal sickness; only the oil from Paradise can bring relief. Seth 
accompanied by Eve set off to request the oil. This is refused but the Archangel Michael 
promises something else that may be received at the last day. 
As Esther Quinn has shown, the quest of Seth has affinities with several legends from the 
Ancient Near East, taking elements from each. The motif of the dying father who sends 
his child to obtain supernatural aid is found in the Canaanite Epic ofKeret. 9 The journey 
to Paradise is found in the Epic of Gilgamesh just mentioned and in the Accadian myth of 
Adapa. 10 In both these legends the quest proves to be in vain, as is also the case, at least 
for the present, in the Life ofAdam and Eve in its various versions. In the Epic ofKeret 
and the Adapa myth oil plays an important role, although in the latter it turns out to offer 
a false hope of immortality. In the Adapa myth a further point of similarity with the Life 
ofAdam and Eve is that there the hero, Adapa, puts on mouming garments for his journey 
to Paradise! 1 Quinn suggested that the Quest of Seth story arose from a fusion of these 
Ancient Near Eastern elements: this is very plausible in view of the Jews' earlier contacts 
with both Canaanite and Babylonian culture. 12 The resulting product was then infused 
with the distinctive theology of the Jews so that the healing oil now becomes the oil of 
mercy and the promise of life is now held out to the righteous following the 
resurrection. 
13 
9 Pritchard, Ancient Near Eastern Texts, pp. 147-49. 
10 Pritchard, Ancient Near Eastern Texts, pp. 10 1- 103. 
11 Quinn, The Quest ofSeth, pp. 16-27. 
12 As John Collins among others observed in relation to Jewish apocalypticism, 'the interest in native 
traditions aroused by the opposition to Greek rule provides the context in which we must view the 
resurgence of ancient myth in Jewish apocalyptic literature' (John J. Collins, Seers, Sibyls and Sages in 
Hellenistic-Roman Judaism (SJSJ, 54; Leiden: Brill, 1997), p. 65). This resurgence in the Hellenistic age 
could also explain the awareness of such mythical material among non-apocalyptic circles. 
13 Quinn, The Quest ofSeth, p. 28. 
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The Ascent and Burial of Adam 
The materials that lie behind the account of the ascent of Adam's soul and the burial of 
his body (Gr. 31-42 and parallels) have a distinctive character of their own. This is 
because certain Hellenistic conceptions regarding the afterlife, in particular the ascent of 
the soul to the heavens and associated motifs, permeate the account and are combined 
with other ideas prevalent in Early Judaism concerning bodily resurrection at the end of 
the age. 14 Such a combination, as Tromp has observed, is 'by no means singular' . 
15 It is 
in fact found in certain other writings marked by particularly strong Hellenistic influence. 
So, in the Testament ofJob, for example, Job's soul flies up to the chariot sent to fetch 
him but his body, having been prepared for burial, is carried to the tomb (52.8-12). In the 
Testament ofAbraham, Recension A, multitudes of angels bear up Abraham's precious 
soul but also tend his body with divine ointments (20.10-11). In the Greek Life and its 
parallels, however, the ascent and burial are described at much greater length and are 
motivated by a desire to affirm both the blessed destiny of the pious soul and the 
resurrection of the body to eternal life. It is Perhaps not surprising that bringing the two 
sets of ideas together has resulted in a presentation that some scholars have found 
confusing. 
The potential difficulties were first detailed by Kabisch who noted: 
(1) After Eve gets up from her prayer of penitence, she sees a chariot of light coming to 
the place where Adam is lying (33.1-3). This might be taken to be on earth except that 
a little later it appears that Seth is keeping vigil by the body of Adam, and Eve has to 
call him away to see with her what is taking place in heaven (34.2). 
(2) She invites him to see the seven heavens opened and how the body of Adam is lying 
on its face (35.2). Did Adam ascend to heaven or is he still on earth? 
(3) After the angels have cried out in praise because God has pardoned Adam, one of the 
Seraphim then comes to wash Adam in Lake Acheron, following which God 
14 As noted in A. 3 - Hellenistic Expressions and Ideas, certain texts of Early Judaism, such as Wisdom of 
Solomon and 4 Maccabees' speak of immortality as the reward of the righteous. It is the belief in the ascent 
of the soull not the idea of immediate immortality as such, that is the particularly Hellenistic element in this 
narrative. 
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commands him to be 'taken up to the third heaven. '(37.5). But where was Adam 
before? 
(4) When God comes to the place where Adam's body is lying, the place is both on earth 
(3 8.3) and is also Paradise ('the Garden' -38.4). God addresses him there and says 
that if he had kept God's command, 'those who brought him down to this place' 
would not have rejoiced (39.1). God then promises that Adam will be established on 
the throne of his seducer who 'shall be cast into this place so that he may see you 
seated above him. '(39.3). But Adam's body appears to be in the Paradise situated on 
earth. Is that really where Satan is to be cast down? 16 
Bertrand recognized difficulties of this kind and suggested that two originally 
independent accounts, one dealing with the burial of Adam and the other with the ascent 
of his soul, had been clumsily combined so that elements belonging to each account had 
permeated the other. Most of the confusion, in Bertrand's view, centred on the locations 
of the succeeding scenes and he therefore divided up the narrative into scenes to which he 
added headings indicating where he considered the action was represented as taking 
place. 17 In one place Bertrand was forced to resort to textual emendation to support his 
scheme, that is, to omit the reference to the third heaven at 37.5.18 Although this is 
missing in V, it is found in D and S and in L, as well as in a number of other less 
important witnesses. Its omission can hardly be justified on text-critical grounds. 19 
As well as pointing to certain of the difficulties already noted by Kabisch, Tromp drew 
attention to varying locations of Paradise. In the account of Adam's assumption, Paradise 
is clearly in heaven but in the account of his burial it is somewhere on earth. 20 However, 
for Tromp Bertrand's proposal that two accounts had been combined was inadequate to 
15 Tromp, 'Literary and Exegetical Issues', p. 29. 
16 Kabisch, 'Die Entstehungsszeit', pp. 127-29. 
17 Daniel A. Bertrand, Te destin "post mortem" des protoplastes selon la "Vie grecque d'Adam et Eve"', in 
La Littirature intertestamentaire: Colloque de Strasbourg (17-19 Octobre 1983) (Paris: Pressses 
universitaires de France, 1985), pp. 109-118. 
18 Bertrand, Te destin 'ýpost mortem"', p. 113, n. 1. 
19 Stone has rightly criticized this procedure (Stone, History, p. 66). 
20 Tromp, 'Literary and Exegetical Issues', p. 30. 
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explain 'the numerous contradictory statements'. 21 For Tromp, the writing [in these 
chapters] 'shows itself as a repository of various traditions. Little effort was made to 
amend the resulting antinomies. 
22 
While it could well be the case that different traditions have been brought together to 
create the account of Adam's ascent and burial in the form now found in Gr. 31-42 and 
parallels, as Tromp has suggested, the combined whole has a much greater consistency 
than he is prepared to recognize. In particular, 
(1) Regard has not been paid to what it is possible to conceive of in a vision. As Kabisch 
n 
noted, the description has to be, 'bei den massiven Formen, in deneyft die im Himmel 
aufbewahl-ten Dinge vorgestellt wurden'. 23 Where the ascent of a soul is concerned, it 
is understandable that it should be visualized as having bodily form as when it is said 
to be borne in a chariot, or to lie on its face, or to be washed in Lake Acheron. Tromp 
took these descriptions as evidence that the compilers of the traditions saw the 
surviving part of Adam after his death as 'his spirit or soul' but also 'as something 
24 
material'. I believe that his comment misses the figurative use of these expressions. 
When Adam is washed in Lake Acheron, spiritual purification is meant; when he is 
seen lying on his face, an attitude of obeisance is to be understood just as it is when 
the angels are said to be lying on their faces (3 7.1). 
(2) Some of the supposed difficulties arise from taking the word aCqia as signifying only 
the physical body. The word has a range of meanings. While in classical writers it is 
often used in contrast to ývx7j, sometimes, as in Herodotus, it is equivalent to 
M 9/ pwTrog. There are several instances in the Septuagint (Old Greek) where acoRct 
denotes the whole self, for example, Prov. 11.17, Job 6.4, Sir. 51.2, and Dan. 3.95. 
Somewhat similar is the use of aCoRa in Romans 12.1 where the spiritual component 
21 Tromp, 'Literary and Exegetical Issues', p. 25. 
22 Tromp, 'Literary and Exegetical Issues', p. 36. 
23 Kabisch, 'Die Entstehungszeit', p. 128. 
24 Tromp, 'Literary and Exegetical Issues', p. 32. 
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of the self must be intended along with the physical. 25 These examples show that 
a@Va should not always be thought of as referring solely to the physical body. 
(3) As to the problem of Adam being taken up into the third heaven, Kabisch explained 
M the matter thus, 'Adam, gegenwärtig wohl l» untersten Himmel zu denken, wird dann 
hinaufgerafft in den dritten Himmel, um dort in Paradiese beigesetzt zu werden ,. 26 
This understanding is consistent with the idea of the third heaven being a temporary 
abode for the souls of the dead awaiting the resurrection to which Tromp drew 
attention. 27 
One problem that remains is that of the prophecy regarding the ultimate restoration of 
Adam to the throne formerly occupied by Satan and the casting down of Satan 'to this 
place', that is, the Paradise situated on earth (Gr. 39.2-3). As Kabisch observed, 'Das 
28 paBt so in der Tat gar nicht'. This must be regarded as a separate tradition which has not 
been adapted to the context of the narrative where it now appears. That the author wished 
to incorporate it at this point and make no change to its wording may be significant in 
relation to the overall interpretation of his work . 
29 Apart ftom this passage, the material 
represented in the account of the ascent and burial of Adam is fairly consistent in 
character, being marked by the strong Hellenistic influence already noted. 
Another problem concerns why the Armenian version does not include the vision of Eve 
and so excludes almost all the references to the ascent of the soul. Was this perhaps the 
prior form of the narrative of what happened after Adam's death to which the vision of 
the ascent and heavenly reception of his soul was added? This would seem unlikely 
because, as Tromp rightly noted, the Armenian version does have one reference to the 
ascent of Adam's soul, that is, at Arm. [45] (3 1). 1 at the point where in the Greek and 
25 So John Ziesler, Paul's Letter to the Romans (TPI NTC; London: SCM Press; Valley Forge, PA: Trinity 
Press International, 1989), p. 292.1 accept, however, that the emphasis here falls on 'our being in relation to 
the world' (KAsemann), or the person in his 'corporeality, in his concrete relationships in this world' 
(Dium); see Ernst Kdsemann, Commentary on Romans (trans. Geoffrey W. Bromiley; London: SCM Press, 
1980), p. 327; James D. G. Dunn, Romans 9-16 (WBC, 38b; Dallas: Word Books, 1988), p. 709. 
26 Kabisch, 6Die Entstehungszeit', p. 128. 
27 Tromp, 'Literary and Exegetical Issues', p. 35, n. 40. 
28 Kabisch, 'Die Entstehungszeit', p. 128. 
I take up to this point later in BA - The Individual Speech Acts. 
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Georgian Lives the account of Eve's vision begins . 
30ThiS suggests that the Annenian 
excised the account but without amending the lead-in verse. The reason for such omission 
could be that the idea of the ascent of the soul had become problematic in the thinking of 
those responsible for producing the Armenian Life. 
Tqidrashic Elements 
'Midrash' is a much debated term. It is a Hebrew word meaning 'interpretation' and 
originally was used primarily to refer to certain categories among the rabbinic writings. 
But, as Gary Porton has shown, these are themselves of various kinds; some are 
homiletical; some are halachic; and some may simply represent academic games. 31 
Porton himself proposed the following definition: 
In brief, I would define midrash as a type of literature, oral or written, which stands in 
direct relationship to a fixed, canonical text, considered to be the authoritative and the 
revealed word of God by the midrashist and his audience, and in which this canonical text 
is explicitly cited or clearly alluded to. 32 
But while this is useful in helping to decide what should or should not be included in this 
wide category, it says little about the essential character of midrash. Outside the study of 
the rabbinic literature, the term 'midrash' is mainly useful as a means of identifying 
certain features later exemplified among the rabbinic midrashim that are anticipated in 
the writings of Early Judaism or even within the Hebrew Bible itself. 33 Tbree such 
features may be noted: 
1. Actualization 
This term was coined by Renee Bloch to describe that aspect of midrash by which the 
biblical message is adapted to contemporary situations. 34 In this sense midrash can be 
seen, as she and others have argued, as a continuation of 'inner-biblical exegesis' within 
30 Tromp, 'Literary and Exegetical Issues', p. 3 1. 
31 Gary G. Porton, 'Defining Midrash', in J. Neusner (ed. ), The Study ofAncient Judaism T Mishnah, 
Midrash, Siddur (New York: Ktav, 1981), pp. 77-85. 
32 Porton, 'Defining Nfidrash', p. 62. 
33 In the field of literary criticism the term is used more widely to denote any work that reinterprets a 
preexisting text. This use is not relevant in the present context. 
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the Hebrew Bible. Inner-biblical exegesis has been demonstrated in great detail by 
Michael Fishbane who described it as 'the reformulation' of 'authoritative texts or 
traditions and their reuse in new circumstances 9.35 
2. Exegesis based on close reading 
It is characteristic of the Hebrew Bible that the text often poses problems or raises 
questions that are left unanswered. One aspect of midrash is to supply answers or to fill in 
gaps. Daniel Boyarin has well described this aspect thus: 
The Torah, owing to its own intertextuality, is a severely gapped text, and the gaps are 
there to be filled by strong readers, which in this case does not mean readers fighting for 
originality, but readers fighting to find what they must in the holy text. 36 
3. Radical interpretation of the Bible by the Bible 
Boyarin also described midrash as a 'radical intertextual reading of the canon, in which 
potentially every part refers to and is interpretable by every other part'. 37 His description 
of this feature as 'radical' should be noted. Bringing quite unrelated passages into 
connection will often produce a sense of shock. Roger Le Deaut had this tendency in 
view when he described midrash as an attitude: Te midrash se decrit et ne se difinit pas, 
car il est aussi une fagon de penser et de raisonner, pour nous souvent deconcertante'. 38 
These features are isolated here simply for convenience. In practice they will often run 
into each other, as, for example, where in order to make sense of a problematic verse an 
unrelated scripture is cited, or where the inner meaning of a passage is probed by the 
application of other verses apparently taken out of context, so producing an arresting 
effect calculated to induce the reader to see the text in a new way. 
In the Life ofAdam and Eve the following stories of a midrashic character have 
34 Ren6e Bloch, 'Midrash', in W. S. Green (ed. ), Approaches to Ancient Judaism: Theory and Practice 
(Nfissoula, MT: Scholars Press, 1978), pp. 32-33. 
35 Fishbane, Biblical Interpretation, p. 14. 
36 Daniel Boyarin, Intertextuality and the Reading ofMidrash (Bloomington: Indiana University Press, 
1990), p. 16. 
37 Boyarin, Intertextuality, p. 16. 
38Roger Le Deaut, 'A propos d'une definition du midrash', Biblica 50 (1969), pp. 401-402. 
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contributed to the total composition. 
The Story of Abel's Corpse 
In the Greek, Armenian and Georgian Lives it is related that, after Adam's body had been 
prepared for burial, God ordered Abel's body to be brought and similarly prepared. There 
then follows a short account of the fact that after Cain had murdered Abel, Cain was 
unable to bury him, because the earth protested that she would not receive another body 
until the first creature formed from the dust, that is, Adam, had returned to her. Abel's 
body had therefore been taken to a rock (Armenian has 'cave') to be kept until this 
moment (Gr. 40.3-7 and parallels). 
The exegetical processes at work behind this story can only be traced with difficulty. The 
starting point, however, must be the silence in Gen. 4.10 as to what happened to the body 
of Abel: the verse only mentions his blood. Because the earth could be understood as not 
receiving that blood - it cries out to God from the ground - it is possible here to detect 
the germ of the idea that it would not receive the corpse either. 
That the earth would not receive Abel's blood is a Jewish tradition that is alluded to in 
another passage in the Life ofAdam and Eve. This is in Eve's dream about the murder of 
Abel (Gr. 2.2-4). The main feature of the dream in the Greek, Armenian and Georgian 
versions is that Eve sees Cain drinking his brother's blood without mercy. Each of these 
versions then recounts that Abel beseeched his brother to spare a little of his blood but 
that despite this he drank it entirely. The Armenian account ends at this point but the 
Greek continues, 'but it would not remain in his stomach but came out of his mouth'. 
The Georgian is similar but adds, 'and all his limbs were smeared with it and it could not 
at all be removed from his body'. Why would the blood not leave Cain's body and limbs? 
The answer is provided by the interpretative comments in Genesis Rabbah 
39 on Gen. 
4.10: 
39 Gensis Rabbah is somewhat later (probably early 5 th century CE) than the likely date of the Greek 
Life or 
any of its antecedents but may well preserve much earlier traditions. For the probable 
date of Genesis 
Rabbah see Giinter Stemberger, Introduction to the Talmud and Midrash (trans. Markus 
Bockmuehl; 
Edinburgh: T. & T. Clark, 2 nd edn, 1996), pp. 279-80. 
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TA [The blood] could not go upward because the soul had not yet gone up, and it could 
not go downward, because the man had not yet been buried in the ground. [That is why 
the blood cried up from the ground. ] 
B So the blood was splashed all over the wood and stones. 40 
The comment at 73 vividly pictures the earth rejecting Abel's blood which would thus 
explain why in the Georgian Life it will not leave Cain's body and limbs. Further, the 
comment at TA not only gives the reason why in Gen. 4.10 the blood cried up from the 
ground but also notes that Abel's body had not yet been buried in the ground, a matter 
which the Greek Life, Armenian and Georgian Livesl later take up (Gr. 40.4-6 and 
parallels). 
A second generative text for the story about Abel's corpse is the note concerning Adam 
in Gen. 5.5, 'and he died. ' There is no indication given that Adam was buried but Jewish 
exegetes were interested in this point. Jubilees states simply about Adam's death, 'And 
he was the first to be buried in the earth' (Jub. 4.29). But in that case whatever happened 
to Abel's body? Clearly the passage in the Life ofAdam and Eve just mentioned (Gr. 
40.4-6 and parallels) is intended to give the explanation. 
The third generative text for this midrash is part of God's curse on Adam in Gen. 3.19b: 
'... until you return to the ground, for out of it you were taken; you are dust and to dust 
you shall return. ' From this has developed the idea that Adam's body is to be buried in 
the very spot from which God took dust to make him (Gr. 40.6). 
It will be seen therefore that this story is not just a Jewish legend, nor is it the result of the 
free play of the religious imagination; rather it is a narrative developed out of clues 
provided by the text of Genesis and designed to supply answers to questions posed by 
that text. 
The Narrativization of the Three Curses 
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One of the most significant contributions to the study of the primary Adam books in 
recent years is an article by Gary A. Anderson published in 1992.41 This investigated 
certain traditions found in the opening chapters of the Armenian, Georgian and Latin 
Lives but absent from the Greek Life (apart from the RM text where they appear in an 
abbreviated form). These traditions describe the search by Adam and Eve for food 
suitable for humans after their expulsion from Paradise, their penitence undertaken to 
obtain such food, the second temptation and fall of Eve, her departure to the West and the 
birth of Cain. Anderson also dealt with the episode of the encounter with the beast, which 
is to be found in all the versions (Gr. 10.1- 12.3 and parallels) and which he regarded as 
the same kind of material. Anderson's article is important for three reasons: 
(1) He was able to demonstrate in detail how these narratives arose as a response to a 
close reading of the Genesis text. 
(2) He showed that the resulting narratives were characterized by 'particularist' features 
intended to resolve the exegetical problems being addressed but that, as the Life of 
Adam and Eve went through successive recensions, these features tended to be 
replaced by 'universalizations', that is, by more general theological reinterpretations. 
(3) He identified certain overall characteristics that suggested that each of the stories was 
cast in the same mould. 
I shall return to the last two points when discussing the relationships between the primary 
Adam books. In the present context it is sufficient to summarize Anderson's findings as 
to the midrashic character of these narratives. 
The search for food suitable for humans was intended to resolve a number of exegetical 
difficulties, It seems that Jewish exegetes were troubled by an apparent contradiction in 
the curse pronounced on Adam in Gen. 3.18-19a. In v. 18. b, Adam's lot henceforth is to 
eat the plants (MfDD) of the field, a phrase usually referring to the green grass that grazing 
animals eat, while in v. 19a Adam is to eat bread, albeit after toil, implying that he will 
40 1 Neusner, Genesis Rabbah: The Judaic Commentary to the Book of Genesis, A New American 
Translation (BJS, 104; Atlanta: Scholars Press, 1985), 1, p. 250. 
41 Anderson, 'Penitence Narrative', pp. 1-38. 
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cultivate cereals. A further difficulty was that earlier, in Gen. 1.29, God had already 
given humankind every plant (: ItD) yielding seed but there the gift was clearly a blessing, 
whereas in Gen. 3.18b it is part of a curse. Added to all this was the problem that, with 
the exception of Nebuchadnezzar in Dan. 4.25-32, no human is recorded in scripture as 
being reduced to eating grass like cattle. 
In rabbinic exegesis these difficulties were resolved by proposing that, when Adam heard 
the curse in Gen. 3.18b that he must henceforth eat grass, he repented and the punishment 
was commuted in Gen. 3.19a to one of cultivating cereals but with toil. But perhaps 
because, as Anderson suggested, MDT (in 3.19a) had in Rabbinic Hebrew come to mean 
'trembling' as well as 'sweat', 42 the expression normally translated as 'by the sweat of 
your brow', was taken by the Rabbis as 'when you shall shake your head', that is, in 
remorse. On the basis of this reading Genesis Rabbah 20.10 has the following comment: 
'You shall eat the grass of the field' (Gen. 3.18). When Adam heard this, his face shook 
and he said, 'Am I to be bound to a trough like a domestic animalT God said to him, 
'Since your face has shook, you shall eat bread 9.43 
In what must be regarded as the more primitive forms of the penitence story, the 
motivation to obtain human food is prominent. It is thus a narrativization of part of the 
curse placed on Adam in Gen. 3.18-1 9.44 
A second such narrativization concerns the pain of childbearing laid on Eve in Gen. 3.16. 
The starting point for the involved exegesis driving this narrative is found in the latter 
part of the verse, which reads, jMj'. 7)ItrI 7t"N ý9, generally translated 'yet your desire 
shall be for your husband'; the verse continues 'and he shall rule over you'. However, the 
Septuagint and the Peshitta have taken the Hebrew as 7rI: IIVjrI 7Vj-IX ýR. and so render the 
verse, 'to your husband shall be your return and he shall rule over you. ' Now, as is well 
42 Anderson, 'Penitence Narrative', p. 14. Anderson also suggested that the same result could have been 
achieved through an alternative vocalization of the consonantal text, though this would only produce a 
defective spelling. 
4' Anderson's translation (Tenitence Narrative', p. 14). Neusner's is essentially the same (Genesis Rabbah, 
1, p. 24). 
44 Anderson, 'Penitence Narrative', pp. 5-16. 
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known, the noun MMI&I can mean either 'return' as a matter of physical relocation or 
return to God, that is, repentance. One strand of rabbinic exegesis read the word in the 
text as I=rl and gave it the meaning 'repentance' to produce: 'Toward your husband 
shall be your repentance and he will have authority over you regarding [whether you are] 
acquitted or [persistent in] sin' (Targum Neofiti 1). 45 
Anderson showed how in the story of Eve's second fall, through her failing to fast for the 
time prescribed by Adam, the sin is against her husband and she has to seek forgiveness 
46 from him, thus realizing the curse as so interpreted . 
A third such narrativization is found in the story of the encounter with the beast. As 
Anderson showed, this story is intended in part to answer the question, Why did the 
animals rebel? In Gen. 1.28 God had given humankind rule over the animals but clearly 
something changed. In Jewish thought the rebellion of the animals was often seen as a 
consequence of the Fall and the change in the nature of humankind that resulted. Philo, 
for example, in his Questions on Genesis explained the point thus, '... because evil is 
found in him, man has enemies in terrestrial animals and fowl' (Book 18 on Gen. 2.19). 
The Life ofAdam and Eve, in all its versions, offers a curious account of the matter. 
Once Seth learns of Adam's fatal illness, he sets off with Eve on aj ourney to Paradise to 
request some of the oil of life to take back to Adam. On the way they encounter a beast 
which threatens to kill them. Eve protests, '0, you evil beast, do you not fear to attack the 
image of God? How was your mouth opened? How did your teeth grow strong? ' (Gr. 
10.3). But the beast reproves her, '0, Eve, ... the insurrection of the beasts has happened 
because of you. How is it that your mouth was opened to eat from the tree concerning 
which God commanded you not to eat from itT (Gr. 11.1-2). Then Seth intervenes and 
45 Anderson's translation ('Penitence Narrative', p. 24). That of A. Diez Macho is: '... to your husband 
shall be your return and he will have dominion over you for justification as for sin' (A. Diez Macho, 
Neophyti I (Madrid and Barcelona: CSIC, 1968), 1, p. 504). Martin McNamara's rendering is: '... to your 
husband you will turn and he will have authority over you, whether to remainjust or to sin' (Martin 
McNamara, Targum Neofiti I (The Aramaic Bible, IA; Edinburgh: T. & T. Clark, 1992), 1, pp. 61-62). 
46 Anderson, 'Penitence Narrative', pp. 20-29. 
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rebukes the beast, 'Shut your mouth and be silent, and keep away from the image of God 
until the day of judgment! ' (Gr. 12.1). 
What lies behind this narrative? In the first place there is a peculiarity in the Hebrew of 
the curse on the serpent. He is to be more cursed than all the other creatures and to crawl 
in the dust (Gen. 3.14). Certainly snakes now creep along the ground but how were the 
other creatures cursed? 47 Anderson suggested that an early interpreter saw the curse as 
fulfilled in the change that came upon the animal kingdom at large. Once they lived in 
accord with humankind but now they have enmity towards them. On this understanding, 
the serpent shared in the curse that fell on the other animals but in addition he now no 
longer has hands and feet and must crawl on the ground and so is more cursed. 48 
Secondly, and this explanation is less speculative, the story has resulted from taking the 
details in the underlying text very literally. The text in question is the second part of the 
curse on the serpent in Gen. 3.14-15 and 'the woman' has been taken to be Eve, and her 
offspring Seth. As Anderson pointed out, in the encounter with the beast episode, the 
beast shows enmity equally towards Eve and Seth, so exactly fulfilling Gen. 3.15a, but 
only Seth, the offspring of the woman, can subdue him, as indicated by Gen. 3.15b. 49 
Th e Gath ering ofAII A dam's Ch ildren 
A strategy frequently adopted in rabbinic exegesis was to bring into conjunction with the 
text under consideration an apparently unrelated text from elsewhere within the Hebrew 
Bible. One instance of this practice occurs in the Life ofAdam and Eve at Gr. 5.2-3 and 
parallels. Adam at this point summons his children to gather to him. The scriptural point 
of departure for this note is Gen. 5.5, 'Thus all the days that Adam lived were nine 
hundred and thirty; and he died. ' There is no mention of gathering of any kind. The 
understanding that Adam's children gathered at his deathbed is first given explicit 
47 The Hebrew does not have to be understood in this way. The 10 normally used of comparison signifies 
here no more than separation from a larger class. Thus the sense is that unlike the other creatures the 
serpent was cursed. There is a similar use of In in Gen. 3.1. See A. E. Cowley, Gesenius'Hebrew Grammar 
as edited and enlarged by the late E. Kautzsch ( Oxford: Clarendon Press, 2 nd English edn, 1910), p. 3 82. 
48 Anderson, 'Penitence Narrative', p. 36. 
49 Anderson, 'Penitence Narrative', pp. 32-35. 
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expression in Jubilees where it says, 'And all of his children buried him in the land of his 
creation' (Jub. 4.29b). 
But who were these children? In another passage Jubilees states explicitly what is only 
implied in Gen. 10.25, that is, that the earth was divided into three parts between Shem, 
Ham and Japheth (Jub. 8.10). Now in the Life ofAdam and Eve a leap is made for the 
first time: the three divisions of humankind are carried back into the pre-Flood era and 
those who come to Adam as he dies are all the peoples of the world, 'for the earth had 
been settled in three parts' (Gr. 5.3 and parallels). That this has large implications for the 
interpretation of the Greek Life cannot be missed, but here it should simply be noted that 
Gen. 10.25 has in effect been brought in as the intersecting text to interpret Gen. 5.5. 
Relic Traditions 
At certain points traces remain of traditions whose outline is largely lost. Kabisch raised 
the possibilty that in Gr. 3.2a ' the mystery you know' that Adam must not disclose was 
originally about what Adam should do to the murderer, Cain . 
50 Kabisch also argued that 
the unexpected appearance of Eve speaking in the first person at Gr. 33.4 and 34.1 in 
what is otherwise a third person naffative pointed to the use of something like a 
Testament of Eve: 'Hier liegt es klar am Tage, daB fest ausgeprdgte Materialien schon 
vorgelegen haben, die der Verfasser verarbeitet hat'. 51 That is less certain than Kabisch 
claimed because switching to first person narrative has important literary effects and 
therefore could be deliberate. 52 This second example is thus doubtful. Nevertheless, it is 
likely that various traditions now largely lost are represented in the Life ofAdam and Eve, 
their presence only discernible, if at all, by some abruptness or strangeness in the text. 
Without the parallel provided by the Georgian Life, there would be nothing in the 
comment at Gr. 2.3 that Cain could not swallow Abel's blood to indicate the tradition 
that the earth would not receive his blood. 
50 Kabisch. 'Die Entstehungszeit', p. I 11. 
51 Kabisch, 'Die Entstehungszeit', p. 13 1. 
52 See ftirther B. 3 - Focalization. 
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Leads Given 
This investigation into the diverse materials contributing to the Life ofAdam and Eve in 
its several forms, including the Greek Life, has not been intended to produce immediate 
results. But insights have been gained that will be taken up at various points 
subsequently. In particular, I hope to show that: 
(1) The contrived bringing into conjunction of Gen. 10.25 with Gen. 5.3 so that it is now 
the three branches of humanity who are addressed by Eve is an important pointer to 
the intended audience of the Greek Life. 53 
(2) The way in which certain traditional materials have been modified in the various 
Lives provides an important clue to resolving the question of how the different 
primary Adam books relate to each other. 54 
(3) The identification of the original form of a tradition that has been utilized in some 
instances helps to resolve text-critical issues. 55 
It is to this last question that I now turn. 
53 Taken up in B. 3 - Focalization; The Implied Reader. 54 Taken up in Chapter AA 
55 Taken up in Chapter A. 5. 
I 
A. 5 THE TEXT-CRITICAL QUESTION 
Why Relevant? 
Up to this point it has been possible to refer to the text of the Greek Life without 
distinguishing between the different forms of the text (except in one or two cases where it 
has been necessary to indicate variants). However, the form of the text used may 
influence the interpretation adopted, not simply of particular passages but of the work as 
a whole. Further, as we shall see, one of the main unresolved text-critical issues has a 
bearing on the 41w question of the interrelationship between the different primary Adam 
books, the question to be explored in the next chapter. 
A critical edition of the Greek Life has not yet been prepared. There are in fact two 
preparatory editions available: that of Bertrand published in 1987 together with 
introductory chapters and brief explanatory notes on the text, ' and that of Nagel which he 
supplied to A. -M. Denis for his Concordance, which was also published in 1987. Both 
editions depend on the e4lier, extensive text-critical work carried out by Nagel himself, ' 
but make quite different use of his findings. To facilitate discussion of this issue, I first 
review the text-critical work carried out on the Greek Life prior to Nagel's major study, 
and then describe and evaluate his own contribution. 
The First Text-critical Judgments 
For the first edition of the Greek Life, which he published in 1866,3 Tischendorf had 
access to only four manuscripts. These he styled A, B, C and D; they retain these sigla in 
Bertrand's new designations. Tischendorf s text is based mainly on A for the first thirty- 
six chapters, C being used for the last seven chapters which A lacks. Tischendorf rightly 
judged B an inferior manuscript: it reproduces a text burdened by explanatory details and 
scriptural expansions. Accordingly B was relegated to the apparatus. Tischendorf had 
' Bertrand, La vie grecque. 
2 Set out in Marcel Nagel, La vie grecque dAdam et dEve (unpublished dissertation presented to the 
University of Strasbourg, 1974). 
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himself 'discovered' D in the Ambrosian Library in Milan. This was an eleventh century 
document, a full two hundred years older than the other manuscripts and having a clear, 




Shortly after the publication of Tischendorf s edition, A. -M. Ceriani in 1868 edited and 
published the full text of D, a manuscript whose importance he considered had not been 
recognized by Tischendorf .4 Carl Fuchs too had a high regard for D and used this 
wherever possible for the translation that he prepared for inclusion in Kautzsch's 
collection of pseudepigrapha. 5 Fuchs used mainly C to fill the gaps in D; he also utilized 
two further manuscripts, E and F, which had become available to him. 
These early instances of text-critical work are of interest in that they demonstrate a high 
evaluation of A (Tischendorf) and D (Ceriani and Fuchs), a general disregard of B, and a 
certain distrust of C. These assessments have stood the test of time. It is, however, in the 
varying opinions expressed on C that one of the most pressing current issues is touched 
on. Fuchs categorized this document thus: 'C h5lt sich nicht oft genau an den Wortlaut 
und sucht nur den Sinn wiederzugeben. ' 6 Richard Kabisch went further: 
Die bei Tischendorf als C bezeichnete Fassung ist ein Beispiel für äußerst freie 
Behandlung des Textes, so sehr, daß man auf ein Sagengebiet schließen möchte, das auch 
mündlich viel überliefert wurde, so daß sich der Abschreiber vielfach seinem Text 
gegenüber unabhängig fühlte. 7 
Yet despite this Kabisch can also suggest the potential value of C in his comment: 
Ich habe jedenfalls den Eindruck, als liege bei C trotz mancher Flüchtigkeiten vielfach 
der ursprünglichere, frischere Ausdruck vor, und als seien seine Abweichungen teils 
3 C. von Tischendorf, Apocalypses Apocryphae Mosis, Esdrae, Pauli, Ioanni (Leipzig: Mendelssohn, 
1866), pp. 1-23. 
4 Antonius M. Ceriani, Monumenta sacra etprofana: V, Oposcula etfragmenta miscella magnam partem 
apocrypha (Milan: Bibliotheca Ambrosiana, 1868), pp. 19-24. 
5 Fuchs, 'Das Leben Adams und Evas', pp. 506-28. 
6 Fuchs, 'Das Leben Adams und Evas', p. 507. 
7 Kabisch, 'Die Entstehungszeit', pp. 110- 11. 
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dadurch begründet, daß er ein ungeschicktes Hebräisch-Griechisch der 
8 OriginalUbersetzung stehen 10t, das die andern Hdschrr. gldtten. 
A similar view was expressed by L. S. A. Wells when introducing his English translation, 
made with the assistance of Fuchs$otes, which he prepared for R. H. Charles' collection 
of pseudepigrapha: 
D where it is to be had ... seems the safest to follow; but it appears, especially at the end, 
to aim too much at clearness and classical Greek, and I have often found myself 
suspecting that the less easy and more clumsy sentences of C had a closer affmity with 
the original text. 49 
With the coming to light of further manuscripts of the same group to which C belongs, it 
can now be seen that C is a poor representative of that group and that the other members, 
Aý T and L, are to be valued more highly. But the point of continuing interest is the 
suggestion made by both Kabisch and Wells that C in places may be closest to the 
original: for us this raises the possibility that the ATLC group may sometimes have to be 
taken as a better witness than DSV. This touches on one of the issues that currently 
remain unresolved. 
More Recent Work 
When Tischendorf published the first edition of the Greek Life in 1866 only four 
manuscripts were available: there are now approaching thirty. Apart from that of Nagel, 
there has been only one other attempt to date to collate this larger body of materials: that 
of John L. Sharpe, who in an unpublished thesis presented in 1969 considered sixteen 
documents. 10 
Sharpe sought to identify the affinities between groups of manuscripts and from this 
emerged what he termed 'text traditions'. He also tentatively suggested the relationships 
between the different text traditions but declined to propose a conventional stemmatic 
tree from which the original autograph could be deduced. This was because in his view, 
8 Kabisch, 'Die Enstehungszeit', p. 114. 
9 L. S. A. Wells, 'The Books of Adam and Eve', in R. H. Charles (ed. ), The Apocrypha and Pseudepigrapha 
of the Old Testament in English (Oxford: Clarendon Press, 1913), 11, p. 124. 
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'to attempt to state conclusively that one tradition represents the original tradition out of 
which all the others have grown is to demand answers ftom the variae lectiones which 
they cannot give'. " These findings are of course of limited usefulness. However, the 
results of Sharpe's research were available to M. D. Johnson whose English translation for 
Charlesworth's collection of Old Testament pseudepigrapha is based on selected use of 
the various textual traditions identified by Sharpe. 12 
The Work of Marcel Nagel 
Marcel Nagel for his three volume dissertation presented in 1974 carefully examined 
twenty-three documents and knew of two others which he was unable to see. 13 Nagel's 
work on the text of the Greek Life represented the labour of much of a lifetime. Each of 
the three volumes is a testimony to the industry he devoted to this task. The first sets out 
his thesis, the second contains extensive footnotes dealing with a wide range of related 
topics, while the third arranges the manuscripts he examined in parallel lines, with each 
phrase so aligned to allow the variations between the different groups of texts to be easily 
recognized. This display of the manuscripts in effect constitutes a full apparatus. 
Nagel intended his research to form the foundation of a critical edition of the Greek Life. 
Tragically he did not live to fulfil his ambition of providing such an edition but before his 
death he was able to supply a preparatory edition to A. -M. Denis for inclusion in the 
Concordance that Denis published in 1987.14 Unfortunately Nagel was unable to set out 
the principles on which his text is based. However, A. -M. Denis has confirmed that Nagel 
intended the edition submitted for inclusion in the Concordance to be his 'last word on 
the Greek text'. 15 Against this, de Jonge and Tromp have questioned whether the edition 
reflects critical judgment at all, commenting, 'probably he just wanted to include all 
material that he regarded as ancient'. 16 
10 Sharpe, Prolegomena, p. 187. 
11 Sharpe, Prolegomena, p. 186. 
12 M. D. Johnson, 'Life of Adam and Eve', in. Charlesworth, II, pp. 259-95. 
13 Nagel, La vie grecque, 1, pp. iii-vi. 
14 Denis, Concordance, pp. 815-18. 
15 Reported by Stone in his History, p. 8, n. 9. 
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Be ore any view can be formed on the merits of Nagel's edition, two questions have to be 
addressed: 
t. The validity of Nagel's text-critical research as set out in his dissertation, and 
2. The manner in which it should be used in order to reconstruct the earliest forrn of the 
text. 
Nagel's Dissertation 
The task Nagel set himself was to determine the relative priority and stemmatic relations 
between the textual traditions represented by the twenty-three extant mauscripts available 
to him. The oldest of these manuscripts is D: this goes back to the eleventh century CE. It 
is incomplete, having a large section in the middle missing, that is, from 18.2 to 35.4. 
Next to D the oldest manuscripts come from the thirteenth and fourteenth centuries. 
These include S and V which have complete texts, A which ends at 36.3, and C which 
has from 1.1 to 21.3 and 25.2 to 33.1. An important manuscript which contains the whole 
text is L: this is dated 1518. Two later manuscripts, R and M, include an account of the 
penitence of Adam and Eve and the second temptation of Eve that is not found in the 
other manuscripts (29.7-13), but at the same time they omit a passage containing the three 
curses pronounced by God in the Garden (23.4-26.4) and part of the account of the 
assumption of Adam (38.1-39.3). In a number of later manuscripts Eve's narrative is 
preceded by a long introductory note explaining that Adam was lying sick; the same 
group of texts also has the curses in a different order. Questions therefore arise as to 
whether material peculiar to one textual tradition is original or was introduced at a later 
stage; likewise, whether omissions are accidental, deliberate or simply the result of the 
original not containing the material in question. 
Nagel did not indicate the procedure he followed in order to recognize the text families 
and groupings that he identified. It is likely that some lead was given by the common 
omissions or inclusions of special material that certain manuscripts share. No matter how 
Nagel arrived at his groupings, the test of their validity lies in their being open to 
verification by inspection of the documents as set out in his line-by-line display. 
16 De Jonge and Tromp, Life, p. 33. 
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Naturally Nagel arranged the manuscripts in the families and groups he deemed 
appropriate. So, his first text family begins the listing; this being divided into the DSV 
and ATLC groups, the former being placed first. The DSV group includes the inferior 
manuscripts K (for 14.3-43.5), P, G, and B in addition to D, S, and V themselves. Then 
comes the second text family comprising R and A Lastly comes a third text family, itself 
broken into certain sub-groups. What shows up very clearly from the way Nagel has set 
out the manuscripts is the divergence within the first text family between the readings 
followed by the ATLC group and those of the DSV group. Generally the ATLC readings 
are longer, either by reason of additional phrases that fill out the sense or because 
additional narrative details are supplied. 
In his dissertation Nagel argued that the simpler, more concise DSV text is closest to the 
original, and that ATLC with its fuller phrasing and additional detail was a subsequent 
elaborated text form. RM, his second text family, followed ATLC and was a further 
secondary development, while his third text family normally followed DSV but had itself 
been subject to various developments and thus provided further secondary text forms. 
Within this third family Nagel distinguished three subsidiary groupings: NIX which he 
took to be the source of the other two, QZ and BEVYIXF respectively. Nagel regarded N 
as the best representative of the NIJK group. 17 1 reproduce as Illustration I (next page) 
the stemmatic tree Nagel proposed so far as it relates to the history of the manuscript 
traditions of the Greek Life. 18 
17 Nagel, La vie grecque, 1, pp. 212-13,220. 
" The ftdl sternmatic diagram is found in Nagel, La vie grecque, I, p. 198. 
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Note: Nagel did not place V in this tree; on his grouping of the manuscripts it should lie 
close to S and D. Nagel did not show his third text family in this tree. 
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Nagel also argued that his sternmatic tree formed the basis of a satisfactory account of the 
relationship between the Greek Life and the other primary Adam books. The Armenian 
Life had not been published during the period of Nagel's research but Nagel was familiar 
with the Georgian Life. He observed that the Georgian Life, when it ran parallel to the 
Greek Life, had ATLC rather than DSV readings. He therefore concluded that the 
Georgian Life was derived from a text form of the Greek Life similar to that now 
represented by manuscripts ATLC. He also considered the Latin Life to have had a 
similar origin. Since the Georgian and Latin Lives provide ftuther narratives, in particular 
the accounts of the penitence of Adam and Eve, the second temptation of Eve, and the 
Fall of Satan story, he argued that Jewish traditions had been introduced at a subsequent 
stage. These were still circulating, Nagel held, when the forerunner to the Georgian and 
Latin Lives was produced and the compiler will have had access to them. 19 1 reproduce as 
Illustration 2 (next page) the remaining part of Nagel's stemmatic tree. 
In his preparatory text submitted to A. -M. Denis Nagel adopted many of the fuller 
expressions and further narrative details that are found only in ATLC. This may appear 
surprising, for in his dissertation he had argued, 'il est impossible, du seul point de vue de 
la transmission paleographique dej a, que la lignee A, AC, At, C [A, T, L, C per 
Bertrand's sigla] ait preserve la des legons primitives, que les autres temoins du groupe 
auraient perdues'. 20 But by including the further details in his preparatory text, Nagel 
must have reached the conclusion that at least in the cases in question ATLC represented 
the more original text form whose 'primitive readings' were omitted by DSV. On his 
former view DSV, being prior to ATLC, did not have these further details but they were 
added in from circulating traditions as the scribe of ATLC elaborated the DSV text. What 
caused Nagel to change his mind on this issue before he died shall never be known. 
19 Nagel, La vie grecque, 1, pp. 175-97. 
20 Nagel, La vie grecque, 1, p. 50. 
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Illustration 2: The Affiliation of the Versions according to M. Nagel 












1. The connections that Nagel indicated with the Gospel officodemus in its Greek and 
Latin versions are not shown. 
2. The Armenian Life (Penitence ofAdam) was not available to Nagel. It is closely 




The groupings proposed by Nagel are borne out by his display of the manuscripts in 
parallel lines. The DSV and ATLC groups stand out within text family I and likewise the 
QZ and HEVn(F groups within text family 3. However, the diversity between the groups 
within family 3 is considerable. It is also apparent that within family 2R and M differ 
markedly from each other. Further, because of their abbreviating tendency R and M often 
omit the additional wording in ATLC and thus in fact agree with DSV. In two cases M 
but not R has an additional phrase found only in DSV: TCO 07(t`)JIaTL at 9.2 andOlTrO Tý3 
Vouou I-Lot) at 9.4. At 7.2, RM have the 5LaTTJPOýVTWV of DSV against the ýi)Xa(TaO`VTWV 
of ATLC. Clearly the relationships between R and M and between each of them and the 
groups within text family 1 are more complex than is accounted for by straightforward 
derivation from ATLC. Nevertheless, subject to this qualification, Nagel's proposed text 
family groupings stand up to scrutiny. 
The categorization of families and groups as primary or secondary is less easily verified 
in this way. Insofar as family 3 departs in toto in some twenty places ftom family I in 
both its DSV and ATLC forms, evidence of secondary development is provided. The 
position, however, is less clear in the case of family 2 because R and M themselves 
diverge and are inconsistent in their dependence on ATLC. 
It is therefore necessary to have regard to factors other than the apparent neatness of the 
proposed stemmatic arrangement to see whether RM can be regarded as secondary. What 
is distinctive about these manuscripts is their common additions and omissions. Both 
include a summarized account (relative to that in the Armenian and Georgian Lives) of 
the penitence of Adam and Eve and of the second temptation of Eve. In RM this is found 
after 29.6, not at the beginning as in the Armenian and Georgian Lives. Both R and M 
also make the same major omissions, that is, 23.4-26.4, the three curses in the Garden, 
and 37.6-39.3, part of the narrative dealing with the assumption of Adam. 
It is understandable how the note in 29.6 that Adam was allowed to take 'seeds for food' 
on his departure from Paradise could have prompted a recounting at this point of the 
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penitence in search of proper food story. The fact that it is here related as a flashback is 
suggestive of a subsequent insertion, although of course a flashback can be an intentional 
literary device. As to the omissions, it is hard to envisage an original version of Eve's 
narrative that did not contain the three curses based as it is on the account in Genesis 2-3. 
As regards the part of the assumption narrative not found in RM - the angels' praise for 
the pardoning of Adam and his being taken up to the third heaven, God's descent to earth 
to attend the fimeral of Adam, and the eschatological prophecy concerning the complete 
restoration of Adam - all these elements could be subsequent expansions of an originally 
simpler account, but in view of the general abbreviating tendency of RM a slimming 
down of an originally longer narrative seems more likely. Taken together, these 
considerations, in my view, point to RM being a secondary development. 21 
Similar considerations give ftu-ther support to the apparently secondary character of text 
family 3. One characteristic of this family is the reversal of chapters 25 and 26 so that the 
curse on the serpent comes after that on Adam and before that on Eve. Since this is 
neither the biblical order or the reversed biblical order found in the other manuscript 
traditions of the Greek Life, it is hard to see how this could be original; it is most likely to 
be a mistake in transmission. Another characteristic of this text family is the introductory 
note preceding Eve's narrative that Adam was lying down in his sickness (14.4-6). It is 
easy to account for this as a secondary expansion intended to explain why Eve and not 
Adam was making the deathbed speech. 
Thus, there seems no good reason at present to question Nagel's allocation of the 
manuscripts to the three text families or his treatment of families 2 and 3 as secondary. 22 
The position, however, is different with his giving general priority to the DSV group over 
the ATLC group within family 1. In the Excursus that follows this chapter, I examine in 
21 Sharpe in contrast to Nagel tentatively suggested that RM was one of the earliest witnesses but solely on 
the ground of relative shortness: 'The witness of these manuscripts is much shorter than that of either the D 
or C groups and appears to be earlier' (Sharpe, Prolegomena, p. 193). 
22 This finding is generally endorsed by Levison's research into the differing Tendenzen of the three text 
families made available in a paper presented at the SBL conference in 1998 in Orlando: 'The Faces of Eve 
in the Greek Life qfA dam and Eve'. 
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detail the places where DSV and ATLC part company. What emerges from this 
investigation is that almost all the divergences between the groups are the result of the 
ATLC readings having additional words or phrases, and for the most part there is little 
way of determining whether the shorter or longer version is likely to be closer to the 
original. There are, however, some four instances in particular where there are grounds 
for holding the ATLC reading to be the more authentic. These findings must cast serious 
doubt on according a general priority to DSV. 
It should also be observed that in so far as Nagel's proposed stemmatic tree provides an 
account of the relations between the Greek, Latin, Armenian and Georgian Lives, as well 
as the Slavonnic, this is the result of the first step by which the DSV and ATLC text 
groups are separated out; nothing here turns on whether DSV was the earliest form of the 
text of the Greek Life. The stemmatic tree would equally explain the affiliation between 
the primary Adam books if, instead of showing DSV as the first text form from which 
issued ATLC, ATLC was that first text form and DSV a secondary development, or if 
one predecessor text form lay behind both DSV and ATLC. 
The Approach Required 
As will be apparent from the preceding discussion, Nagel's dissertation was concerned 
primarily with stemmatic analysis. While stemmatic analysis is important, it is only one 
part of the process required to reconstruct the original text. 
At this point it may be helpful to examine the special character of the difficulty faced by 
those seeking to find the original form of a text, such as that of the Greek Life, which is 
attested only by very late manuscripts. In the DSV group D is the oldest, from the 
eleventh century CE, with S and V not earlier than the thirteenth century. In the ATLC 
group C is the oldest, belonging to the thirteenth century, with A following shortly after. 
Even the earliest manuscript, D, could be up to a thousand years after the autograph, 
depending on the view taken of the date of the Greek Life. The manuscripts comprising 
Nagel's second and third text families come mainly from the fifteenth and sixteenth 
centuries. 
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One question that arises in this situation is whether the source of all the manuscripts is a 
single manuscript no earlier than the ninth century, that is when copying to miniscule 
manuscripts began. This question also arose in connection with the text of the Testaments 
of the Twelve Patriarchs. As a step towards the preparation of his critical edition, 
Marinus de Jonge, with his collaborators, established a sternmatic tree headed by two 
families, the earliest examples of which go back to the late tenth (b of family 1) and 
thirteenth centuries (a of family 2) respectively. If one had to conclude that the source of 
these two families had been a single miniscule copy made in the ninth or tenth century, 
this would have been disappointing since 'it detracts from the textual trustworthiness of 
any ancient Greek writing, when its archetype turns out to have been a miniscule copy 
and its majuscule tradition proves to have perished without any progeny except the one 
MS. which was the result of transliteration'. 23 
However, in the case of the Testaments, Henk de Jonge, one of the collaborators, was 
able to provide thirteen examples (carrying conviction in varying degrees) of places 
where the two families appeared to be derived from two different miniscule 
transliterations. These examples rest on the fact that certain letters that are similar in 
uncial script are easily mistaken on transliteration into miniscule, in particular E, 0,0 
and C on the one hand and A, A and A on the other. 24 
In the case of the Greek Life there would seem to be less evidence of this kind. I have 
only been able to detect one instance of a textual variant apparently resulting from a 
change from uncial. to miniscule script: 25 this is at 1.3 where the name of Cain is given as 
'A&dýWTO! gin DSV but as AMýWT03 in A, T and C (here L agrees with DSV). An 
original AA in the uncial could easily be copied as A in one miniscule and AA in another. 
The evidence that an uncial has been transliterated twice allows what Henk de Jonge said 
of the Testaments to apply equally to the Greek Life, 'the archetype or last common 
23 Henk Jan de Jonge, 'The Earliest Traceable Stage of the Textual Tradition of the Testaments of the 
Twelve Patriarchs', in M. de Jonge (ed. ), Studies on the Testaments of the Twelve Patriarchs (SVTP, 3; 
Leiden: Brill, 1975), p. 67. 
24 H. de Jonge, 'Earliest Stage', pp. 68-74. 
25 Future full-scale text-critical work on the Greek Life may of course bring other instances to light. H. de 
Jonge pointed out that it required only one instance to warrant the conclusion that an uncial had been 
transliterated twice ('Earliest Stage', p. 74), but of course further examples would be reassuring. 
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source of the surviving textual tradition was a MS. in uncial script, earlier than the ninth 
century; it cannot be dated more precisely, however'. 26 
With the Testaments this conclusion could only justify a limited assurance as to how far 
back the textual traditions reached: 'one cannot be sure that the reconstructed text [on the 
basis of the two text families] dates back beyond the Middle Ages'. 27 In this regard, 
however, in the case of the Greek Life there is room for a little more confidence. This is 
because in this case there are certain other writings, which can be traced back to a 
relatively early date, that derive from a text like the ATLC form of the Greek Life. 
There can be little quarrel with that part of Nagel's thesis that demonstrates that the 
Georgian (with which must now be taken the closely-related Armenian) and Latin Lives 
are derived from a version of the Life ofAdam and Eve similar to the ATLC rather than 
DSV form of the Greek Life 28: the Armenian, Georgian and Latin Lives generally include 
or develop the ATLC readings of the 44; Greek Life. Of these other Lives the Latin is 
appears to be the earliest extant writing: the terminus ad quem for the Latin Life is about 
the eighth century; it could be earlier . 
29We have already seen how the eschatological 
prophecy in the Descent into Hades is dependent on the Greek Life but the evidence here 
(the picking up of 'oil of mercy' and the development of 'angel of humanity') relates to 
the text shared by DSV and ATLC . 
30 Nagel went further to argue that the eschatological 
prophecy in the Descent was dependent on certain elements and their sequence ('at the 
end of times', the resurrection of the body, and restoration to Paradise) as they appear in 
Gr. 13.3b-5, a passage found only in ATLC. He also argued that the eschatological 
prophecy must owe its origin to the narrative requirements of the Greek Life, rather than 
to the context of the Descent. 31 These two arguments are in my view persuasive. 32 As we 
26 H. de Jonge, 'Earliest Stage', p. 79. 
27 H. de Jonge, 'Earliest Stage', p. 79. 
28 The possibility discussed in the next chapter that the Armenian, Georgian and Latin Lives may be 
directly derived from a predecessor of the Greek Life, rather than the Greek Life itself, does not affect this 
point. If that is the case, these other Lives will still attest a text like ATLC but now that of the common 
ancestor of both the Greek Life and of these other Lives. 
29 See Stone, History, pp. 22-23. 
30 See A. I- Other Approaches: The Descent into Hades. 
31 Nagel, La vie grecque, I, pp. 171-73 
32 However, I do not accept all his arguments on this question. 
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33 have seen, the Descent may go back to the third or fourth century CE, and thus, if its 
dependence on the ATLC form of the Greek Life is accepted, that makes the appearance 
of the ATLC text form at least as early as that period. 
That means that at least the ATLC text group, on which these other texts in part depend, 
would seem to go back certainly to before the eighth century and perhaps even to the 
third or fourth century CE. The same cannot be said for the DSV group, for there are no 
early writings which are related to this text form; the only texts dependent on the DSV 
text form are those in Nagel's third family, the earliest of which (H) belongs to the 
fourteenth century. Thus all that can safely be said of DSV is that it may go back to the 
ninth century when transliteration from uncials began. 
The position regarding the textual traditions of the Greek Life may therefore be 
summarized thus. Because Nagel's second and third text families, which by definition are 
dependent on the first, are represented only by very late manuscripts (mainly fifteenth or 
sixteenth century), his first text family in the main will be the best guide to the earliest 
form of the text. Of the two text groups comprising this family, one (ATLQ may 
originate as early as the third or fourth century; the other (DSV) cannot be traced back 
with assurance earlier than the ninth century; In this situation one is tempted to rely 
mainly on ATLC in reconstructing the earliest form of the text. This procedure, however, 
would be wrong on two counts. First, it would disregard the fact that between the making 
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of the original ATLC copy of the text and its ealiest extant representatives in the 
thirteenth and fourteenth centuries, the text has undergone a very long history during 
which many errors may have crept in. Secondly, such a procedure would depend entirely 
on sternmatic analysis, an approach which most textual critics would deprecate. Here, it is 
worth citing Marinus de Jonge, who in the introduction to his critical edition of the 
Testaments o the Twelve Patriarchs qualified the use of sternmatic analysis thus: )f 
In textual criticism there is no escape from subjective evaluation of a great number of 
individual variants and in every case internal criticism should have the last word. 
33 For the difficulty of dating the Descent, see A. I- Other Approaches: The Descent into Hades. 
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Theories on relationships re resented in a stemma should never lead to mechanical 
application of certain rules. 
ý4 
What is therefore required, in order to recover the text of the Greek Life, is an eclectic 
approach. While it is reasonable in general to give preference to readings from the first 
text family, internal criticism is required to decide between variant readings within that 
first text family, in particular between those of the DSV and ATLC groups; there may 
even be cases where a reading found only in the second or third text family should be 
preferred, ifludged on internal grounds to be closest to the original. 
In the light of this desired approach, I can now proceed to assess Bertrand's and Nagel's 
preparatory editions in turn. 
Bertrand's Text 
For his handbook Bertrand included a preparatory edition of the text, together with a 
limited apparatus. 35 Because Bertrand was convinced of the priority of DSV over ATLC 
for which Nagel had argued in his dissertation, he consistently took readings from DSV 
in preference to those of ATLC. Where, however, the DSV text seemed defective, he 
would resort to any other manuscript, seeking the one that made the most sense, on the 
grounds that: 
Aucun temoin West en effet exempt de fautes gaves, lacunes 6tendues, contresens ou 
nonsens; ce serait paradoxal d'eriger en norme les contingences d'un seul, tout en 
36 refoulant dans I'apparat les legons intelligibles qu'on peut trouver dans les autres. 
As I have sought to show, there is little evidence that DSV was the earliest form of the 
text and indeed some evidence to the contrary. But even if the priority of DSV was 
assured, Bertrand's procedure relies too heavily on a stemmatic analysis. Further, where 
he has taken an eclectic approach, that is, in those cases where the DSV reading caused 
him difficulty, his choices follow the wrong guiding principle, that is, trying to find a 
34 A de Jonge, The Testaments of the Twelve Patriarchs: A Critical Edition of the Greek Text (PVTG, 1-2; 
Leiden: Brill, 1978), p. xxxix. However, where internal criticism proved of little avail, he tended to adopt b 
readings, regarding b as a reasonably trustworthy manuscript. 
35 Bertrand, La vie grecque, 1987. 
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reading that makes sense, as opposed to one, for example that best accounts for the other 
variants, or for which there are other grounds for holding it to be authentic. Inspection of 
Bertrand's text will confirm that often he has simply avoided the lectio difficilior that 
may in fact have preserved the original text, a criticism made by Stone in reviewing 
Bertrand's book. 37 For these various reasons Bertrand's text is unsatisfactory. 
Nagel's Text 
Nagel, by contrast, for his preparatory edition has frequently adopted the ATLC readings. 
So far as I have been able to ascertain it, the basis on which he appears to have prepared 
his text has been normally to prefer readings from family 1 in view of its prior stemmatic 
position, but to be eclectic and as regards variant readings within that family to give no 
general priority to either of its two text groups, DSV or ATLC, but to weigh each of the 
variants on its merits. This accords with the procedure for which I have just argued. 
Nagel's decisions on a case by case basis in general reflect a sound critical judgment. For 
example, he has retained the ATLC readings in the four cases (at 12.3,16.2,20.5 and 
25.3) where, as argued in the Excursus, ATLC is likely to be more authentic than DSV. 
Where ATLC simply provides a fuller rendering but without adding to the sense, Nagel 
has generally preferred the more concise DSV form of text. However, he has retained the 
ftirther ATLC wording in those cases where he must have regarded the DSV form as too 
concise, that is, at 10.1,15.4,19.3, and 20.2; 1 discuss these variants futher in the 
Excursus. With this category of variant little turns on whether the further ATLC wording 
is included or excluded, for by definition additional phrases that do not add to the sense 
can have little bearing on the interpretation of the text. In one place Nagel has adopted a 
reading from his third text family in preference to any from family 1: at 2 1.1 where he 
includes CFOL [LE'yCt [LV07T1q'PLov after8E'Lý(u). This is presumably because here he judged 
all the family I readings as too succinct. 
The Text to Use 
36 Bertrand, La vie grecque, p. 48. 
37 Nlichael E. Stone, Review of Bertrand, La vie grecque, in CR 2 (1990), pp. 333-36. 
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Although in particular instances, there may be grounds on balance for preferring an 
alternative reading, I consider Nagel's text can be taken in the main as providing a good 
foundation for interpretation. A major exception, however, is his inclusion of 29.7-13 
(only in R and M, his second text family), over which there is little doubt that this is a 
secondary insertion. Perhaps the reason for the inclusion was simply that this is a very 
long passage that could not be handled conveniently in the format of Denis' 
Concordance? 38 Subject to this, Nagel's text will be used as the basis for this study. 
Where variant readings may influence the arguments being put forward, these will 
naturally be pointed out. 
In this connection the eschatological prophecy found only in ATLC at 13.3b-5 is a 
special case. The words at 13.3a, 'and it shall not be yours now' expect some contrasting 
promise to follow, but whether the promise as given by ATLC can be regarded as 
belonging to the earliest version of the Greek Life is an open question. Because this is one 
of the few variants that may have a material bearing on the overall interpretation of the 
Greek Life, I will discuss this issue more fully when taking up the questions directly 
affecting interpretation. 39 
38 In Anderson and Stone's Synopsis the passage is included in the body of the text but shown in italics. 
39 See B. I- The Text to Interpret. 
EXCURSUS: DSV - THE FIRST TEXT FORM? 
The Nature of the Problem 
There are approximately 150 variant readings between the DSV and ATLC groups of 
manuscripts. Many of these involve one word only and are insignificant. In some cases 
there are differences that deserve some notice. For example, in 1.3 the name of Cain is 
given as'A&aýWTO! 3 in DSV but as ALC(ý(OTO! 3 in A, T and C (here L agrees with DSV), 
a variant that may shed light on the history of the transmission of the text. ' Another 
variant worthy of mention is at 29.6 where according to DSV Adam took TEUCTCtPCt 'YEVY] 
of seeds (referrin+wto the four incense plants that are then enumerated) but ATLC has 
him take %LýOTEPCt yEv-q (referring back to the seeds for incense and the sýeds for food 
in 29.5). Both readings make sense and it is hard to say which might be the more 
authentic. 
The most distinctive differences, however, concern the cases where whole phrases, or in 
some cases key words, are absent in one group but found in the other. With one 
exception, it is ATLC that always has the additional wording. The exception is at 14.3 
where DSV has KCIL TG't TEKVCt TCOV TEKVWV ý[LCov afterTrC'tVTCt TaTEKVa ý[LCov. (Here 
Nagel took the longer version for his preparatory text. ) The additional phrases in ATLC 
break down into two broad categories: clauses that fill out the sense without adding much 
of significance and clauses that provide further narrative detail. Of course the dividing 
line between these two categories is not always clear-cut. When, for example, in 32.3 
after 'Eve was praying' ATLC adds 'on her knees', is this a further narrative detail or a 
filling-out of 'praying"? I regard the latter as the more appropriate category but there can 
obviously be differences of opinion in such marginal cases. 
In Appendix II have listed the principal cases belonging to each category using my best 
judgment to make the division. I have also indicated all the cases where Nagel took the 
' See above, A. 5 - The Approach Required. 
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ATLC reading in preference to DSV for his preparatory edition. Because in chapters 37- 
43 L is the only representative of the ATLC group, the comparison is not continued into 
these chapters. Likewise, because special considerations apply to the inscription and the 
closing doxology, these too are excluded from the comparison. In order to identify DSV 
and ATLC readings, I have taken the majority readings in each of D, S, and V, and of A, 
Tq L and C respectively. Nagel's display of the various manuscript readings has been 
relied on in carrying out this exercise. 2 
What emerges from this analysis is that in the 24 instances where a fuller rendering is 
given by ATLC, Nagel has adopted 11, that is, almost half, while in the 22 instances 
where further narrative details are provided by ATLC, Nagel has adopted 16, that is, a 
majority. I now examine the different categories of variance in turn. 
Fuller Renderings in ATLC 
Where ATLC provides a fuller rendering but essentially preserves the same sense, it is 
generally not possible to determine whether an originally fuller account has been 
abbreviated or a simpler original version has been elaborated by minor touches or clauses 
intended to fill out the meaning. There is no way of telling which is the case, for example, 
with the notes that Eve is Adam's wife (at 1.2) or Seth's mother (at 13.1) or with the 
added indications of place, 'into Paradise' (22.3) and 'out of Paradise' (29.5). Again, it is 
simply a matter of style whether to write 'cried out saying' rather than 'said' (10.3), 'at 
the hour when' rather than 'when' (17.1), 'in the place where' rather than 'where' (33.3), 
and 'see with your eyes' rather than 'see' (35.2). 
In a few cases the additional words or lack of them can make a small difference to the 
readability of the text. So, the inclusion by ATLC of 'and while they were going' in 10.1 
makes a smoother connection with the previous verse. The qualification of 
'righteousness' in 20.2 by 'with which we were clothed' helps to make the contrast being 
drawn between Eve's present and her former condition. The inclusion0f KEýaXfl by 
ATLC in 19.3 strengthens the idea of 'desire' being the root-cause of all sin. While the 
2 Nagel, La vie grecque, III. 
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absence of such words in DSV could suggest an over-drastic abbreviating tendency, 
equally it could be that the Greek Life began with a rather clipped style which is faithfully 
reflected in DSV and the scribes responsible for ATLC sought to improve the sense. 
Additional Narrative Details; Jewish Traditions 
I turn now to the additional narrative details provided by the ATLC group. Nagel in his 
dissertation held that these were added into the earlier DSV text by a scribe who was in 
contact with a stock of living traditions: 'le texte A-AC-At-C [ATLC per Bertrand's 
sigla] s'est t6t forme en milieu judaique et au contact de traditions encore vivantes'. 3 
That certain of the additional details are taken from ancient traditions is not in doubt. The 
idea, for example, that Adam worshipped in a prayer-house after the expulsion from the 
Garden (Gr. 5.3) is likely, as de Jonge and Tromp say, to be very old. 41 suggest that this 
is implied by the sacrifices that are described at Jubilees 3.27. The question, however, 
that has to be determined is whether additional details such as this are found in ATLC 
because the scribe was reminded of the full tradition and so expanded the DSV account 
before him or because ATLC itself is less removed from the traditional material on which 
it has drawn and has retained elements not wholly pertinent to its story-line that the DSV 
copyists smoothed out. 
Here again it is often difficult to decide between the two possibilities. For example, it 
could be, as de Jonge and Tromp suggested, that a later scribe (beginning the ATLC text 
tradition) coming to the passage where Adam summons his sons and they gather to him 
(5.3) knew of the tradition that Adam had a private prayer-house and decided to add the 
detail, 'they came to the door of the house where he used to enter to pray to God 9.5 
Equally, though, the detail may have belonged to the earliest form of the text and a later 
scribe (here in the DSV tradition) found it a distracting detail, for Adam's sons could be 
expected to gather at his sickbed, not his prayer-house, and so removed it. It is hard to 
judge in this case. 
3 Nagel, La vie grecque, 1, p. 5 1. 
4 De Jonge and Tromp, Life, p. 33. 
5 De Jonge and Tromp, Life, p. 33. 
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However, one indication that we are faced with elements belonging to an ancient tradition 
that have been incorporated into the text from the beginning is that such elements in their 
new context, far from assisting the narrative, actually cause puzzlement. An example of a 
stray traditional element having little apparent relevance to the narrative in hand is the 
note at Mark 4.36 that 'other boats were with him'. It is easy to see how later copyists 
would be inclined to remove such elements for the sake of a smoother story-line. 6 
There are at least two instances of there being quite strong grounds for holding that this is 
what has happened in the case of the textual history of the Greek Life. 
The first such instance concerns the note at 12.3, found only in ATLC, that, following 
Seth's encounter with the beast, the beast fled and left Seth wounded. There is no 
previous indication that the beast had threatened Seth (it had of course threatened Eve), 
and following this wounding Seth is able to continue his journey to Paradise apparently 
without difficulty. De Jonge and Tromp suggested that a later scribe added this detail in 
an attempt to avoid an anti-climactic conclusion to this episode. 71 do not follow how the 
withdrawal of the beast at Seth's rebuke is an anti-climactic conclusion. In fact, however, 
as Gary Anderson has shown, the story that the Greek Life has included here is a 
narrativization of the curse on the serpent at Gen. 3.15 in which 'the woman' is taken 
8 
quite literally as Eve and 'your offspring' as Seth . It 
is essential in this incorporated 
narrative that Seth should be left wounded but the detail is not wanted in the story-line of 
the Greek Life. It therefore seems most likely that the detail was left in as part of the 
tradition incorporated into the Greek Life in its earliest form but that a later copyist 
realizing that the detail caused confusion - because Seth had not been previously 
threatened and despite the wounding was able to continue his journey unhindered - 
decided to remove it. 
6 In the case of Mark 4.36 later copyists did not remove the puzzling remark but in their variants softened 
its oddity. It,! e5asy to see how great respect for the text of the New Testament writings would deter omission 
of the offending clause whereas this consideration will have applied less in the case of the Greek Life where 
the textual tradition is very fluid. 
7 De Jonge and Tromp, Life, p. 33. 
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The second instance is at 16.2 where the ATLC group, 9 as opposed to DSV, includes in 
Satan's speech to the serpent the following section: 'So I have come to observe you and I 
have found you greater than all the beasts and I keep company with you. Nevertheless 
you bow down to the least'. The last sentence is disconcerting: who is the TOV 
EXCLXL(ITOTEPOV to whom the serpent bows down? Clearly Adam is meant but how is he 
'the least'9 In fact, as Michael Stone has explained, this is probably an echo of the Fall of 
Satan story that is found in full in the Latin Life, but also has a parallel in 2 Enoch, in 
which Satan refuses to bow down to Adam as the image of God on the ground that he 
was created after the angels-10 Again, it seems that an ancient tradition has been 
incorporated but with a detail left in that is puzzling in the present context. Hence a later 
copyist decided to omit it. If the tradition had not been in the earliest form of the Greek 
Life but a later scribe decided to incorporate it, it is hard to see why he would not have 
continued the expansion to make it clear how Adam was 'the least', namely, through 
being created after Satan. 
A third but less certain instance is the case of the 'to him' which ATLC but not DSV has 
is probably a remnant of in 3.2b. As Kabisch proposed long ago, the au'TCo after 1TOL'qG-q 
a source in which what was promised to Adam was that it would be revealed to him what 
he should do to Cain now that Cain has become a murderer. ' 1 But neither text group 
preserves in full what must have been the original wording on this supposition. ATLC by 
its retention of the al'lT6 from the source conveys no clear meaning; by contrast, DSV, 
which omits the word, gives the impression that Seth will be a revealer of great 
mysteries, a point that is at least intelligible. Again, a smoothing out by the scribe of DSV 
seems the more likely explanation, but this is not certain because even in DSV the 
sentence is somewhat cryptic. 
Other Additional Narrative Details 
'Anderson, 'The Penitence Narrative', pp. 29-36. The exitgetical process involved here was discussed in 
A. 4 - Midrashic Elements, The Narrativization of the Three Curses. 9 Not, however, T in this group. 
10 Stone, 'Three Notes', pp. 145-48; see also Gary A. Anderson, 'The Exaltation of Adam', pp. 105-34. 
11 See Kabisch, 'Die Entstehungszeit', p. I 11. 
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So far this discussion has proceeded as if all the further narrative detail provided by 
ATLC was drawn from ancient Jewish traditions. But in fact in the majority of cases the 
additional details found in the Greek Life simply give fuller renderings of the narrative. 
They are not, however, all of the same kind, and different considerations apply to the 
various categories. 
Ir 
In one catego 
, 
y, the further details merely fill out what would otherwise be implied by the 
narrative without them. Examples include the note that the serpent got up into the tree 
(19.3), and the addition of 'and the bowls' (33.4). The two ftuther sentences in 18.5 are 
another example: they relate what Eve did in response to the serpent's invitation to 
behold the great glory of the tree. In these cases it is difficult to judge whether an 
expansion has taken place or the fuller version has been retold more concisely. 
There is another category where the narrative is enlivened with extra touches that are not 
implicit in it. These include the note that God set up his throne on his visit to the Garden 
(8.1), Satan's assurance to the serpent, 'I will tell you something to your advantage' 
(16.1), the serpent's comment to Eve, 'you are as beasts' (18.1), the angel's injunction to 
Eve, 'Lift yourself from earthly things' (3 3.1), and the added detail that when the angels 
were about to offer incense, 'they took it with boldness' (33.4). Here one has to ask 
whether these phrases are the sort of embellishments that a scribe might add in copying 
out the manuscript. This could easily be the case, for example, in 8.1 but I do not see the 
phrase at 16.1 as a probable expansion: without these further words, Satan's summons to 
the serpent is very bald. Each case must be weighed on its merits. 
A fijrther category consists of notes or explanations intended, sometimes rather clumsily, 
to assist the narrative or avoid possible misunderstandings. The authenticity of such notes 
must be viewed with suspicion, for this category of additional information is 
characteristic of later editing by scribes. A prime example is the note at 9.5, 'and I will 
show you the manner in which we were formerly deceived', which, as Johnson observed, 
disrupts the narrative. 12 Other instances are the detail at 16.3 that makes it clear that Eve 
12 M. D. JohnsoR 'Life of Adam and Eve', p. 273. 
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also dispensed 'weeds' for food, the detail, also in 16.3, that Satan plotted to deceive 
Adam 'through his wife', 13 and the comment by Eve in 23.5, 'then I remembered the 
word of the serpent. ' 
A special case is the last sentence in 20.5. There are variants of this within the ATLC 
group. The form found in A and C, 'they were of the (same) trees as the one of which I 
ate' seems to make sense and appears to refer to the tradition that identifies the forbidden 
tree as a fig tree. But the more difficult reading is that in T and L and it is in fact the L 
version that Nagel has adopted: KCLIL E'(TTL Trap& To' ýVTO'V Eý 01b E'ýayov. Here 
LTL has 
to be read as a historic present to make any sense of the clause, yet there are no other 
instances of the historic present in this passage. This difficulty dissolves when it is 
appreciated that the parallel account in the Armenian Life reads, 'and I stood beside the 
tree of which I had eaten', and that, as Stone, has pointed out, the Greek Vorlage of the 
9/ 1/ 14 Armenian Life will have readEUTlIv, nOt EUTL. But the key question is whether the note 
at the end of 20.5, 'and I stood beside the tree of which I had eaten', is likely to have 
been part of the earlier form of the text or absent as in DSV. The point that Eve was 
beside the tree when she called out to Adam in 21.1 makes the ensuing narrative more 
intelligible but is not essential. On the other hand, the note precedes the ensuing episode 
whereas expansions of a text normally follow the point being clarified or elaborated. For 
this reason the note in 20.5 is in my view likely to belong to the earlier form of the text. 
There is one other case where it seems likely that ATLC represents the more original 
form of the text as opposed to DSV. This is at 25.3 which reads, 'But you will confess 
and say, "Lord, save me and I shall never again return to the sin of the flesh"'. DSV ends 
here but ATLC continues, 'but you shall again return'. The first point to be made in this 
connection is that the story-line at this point requires that Eve should be condemned out 
13 1 consider Levison attaches too much significance to the presence or absence of this phrase. In a recent 
essay he has written, 'In ATLC, the mutuality of [Adam and Eve's] transgression is sundered by the 
addition of "through his wife"' ('The Exoneration and Denigration of Eve in the Greek Life qfAdam and 
Eve', in Gary Anderson, Nfichael Stone and Johannes Tromp, (eds. ), Literature on Adam and Eve: Collected 
Essays (SVTP, 15; Leiden: Brill, 2000), p. 263. The additional words merely make it plain that Eve was 
considered by Satan (and, of course, the author) to be the one of the married pair who would be easier to 
tempt. 
III 
of her own mouth (see God's accusation that immediately follows in 25-4), and without 
the clause 'but you shall again return' it is not easy to see how this is the case. Thus the 
additional words in ATLC fit the context and their absence makes the narrative difficult 
to follow. 
The second point is that the expression i) a[ICLPTLCt Tý3 (YCLPK09 is not found in any other 
Greek writings before 600 CE until Athanasius writing in the fourth century. 15 But the 
use of this expression in the Greek Life, which would point to a rather late date for this 
work, is likely to be no more than a subsequent Christianizing amendment of an earlier 
text. That is because it is possible to see how a simpler, more natural, version of the text 
would have existed had such an amendment not been made. If the phrase 'sin of the 
flesh' is removed, what would have originally stood in its place? The parallel passage in 
the Armenian Life reads, 'If I survive these agonies, I shall never go back to my 
husband'. This strongly suggests that 25.3 in its earlier form ran, 'But you will confess 
and say, "Lord, save me, and I shall never again return to my husband [not 'sin of the 
flesh']". 
j Ez 
But if that was the original form of 25.3 it is easy to why 'but you shall again return', 
which in any case is required by the context, should have originally followed 'my 
husband'. For this foretelling would then reflect Gen. 3.16 as found in the Septuagint 
version (Old Greek), the version with which the author/redactor of the Greek Life appears 
to have been familiar. 16 The Old Greek rendering of the clause in question is KCt'L TrP0'3 
V TOV CtV8PCt (YOU 11 aTrOGTPOýTj o-ov, literally, 'and to your husband shall be your return' 
(having taken the Hebrew as 171nIVirl JVN ýN , not jr)IM10r) JVN 
ýN as in the Masoretic 
text). Thus it seems likely in this case that ATLC, by including 'but you shall again 
return', represesents the earliest text fonn. 
Conclusion 
14 Michael E. Stone, The Penitence ofAdam (CSCO, 429-30; 2 vols.; Louvain: Peeters, 1981), 1, p. xiii. 
15See A. 3. - Other Christian Expressions. 16 See A. 2 - The Terminus a Quo. 
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From this detailed examination of the divergences between the DSV and ATLC text 
groups, it has emerged that in the majority of cases it is hard to judge which reading may 
be the more original. However, in a few cases, in particular, at 12.3,16.2,20.5 and 25.3, 
there are some definite indications that the ATLC readings may be the earlier form: the 
first two cases concern additional narrative details drawing on Jewish traditions provided 
by ATLC; the second two concern other narrative details only found in ATLC. By 
contrast, I have not identified any instance where there are grounds for taking the DSV 
reading as the prior form. These findings cast considerable doubt on the view initially 
taken by Nagel (and argued for in his dissertation) that DSV represented the earliest form 
of the text of the Greek Life. 
A. 6 THE QUESTION OF AFFILIATION 
The Degree of Relevance 
The question of how the various primary Adam books relate to each other deserves 
consideration in its own right. Any lines of development that can be traced may cast light 
on the history of Early Judaism, in particular, on the growth of Early Christianity, and in 
any event will form a foundation for the study of the secondary Adam literature. This 
study is concerned with the interpretation of the Greek Life, and, as we shall find, 
whichever of the two main hypotheses is preferred, the decision will have only a limited 
effect on the manner in which the text is interpreted. However, as we shall also find, that 
decision will have a material bearing on the approach to be taken to the question of 
whether the Greek Life is a Jewish or a Christian writing. It is therefore appropriate to 
review the question of affiliation. 
The Principal Hypotheses 
Stone has helpfully set out the various patterns of relationships between the primary 
Adam books that scholars have proposed. ' They may be described thus: 
(1) There was an original Hebrew or Aramaic book from which the extant Adam writings 
are derived. Stone took an article by J. Kaufinann for the 1932 edition of 
Encyclopedia Judaica as illustrative of this pattern. 2 It had a long pedigree in older 
scholarship, in origin going back to W. Meyer who considered that an original Adam 
book written in Hebrew lay at the base of the Greek and Latin Lives. 3 Fuchs too took 
the view that the three Adam books known to him, the Greek, Latin and Slavonic 
Lives, had a common starting point in an original Jewish writing. 4 
(2) The Greek Life was the first Adam book but it was composed utilizing Jewish 
traditions; the other versions are derived from the Greek Life. This view also had 
1 Stone, History, pp. 66-70. 
21 Kaufmann, 'Adambuch', in Encyclopedia Juddica (Berlin: Eschkol, 1932), 1, pp. 788-92. 
3 Meyer, 'Vita Adae et Evae', p. 205. 
4 Fuchs, 'Das Leben Adams und Evas', pp. 508,510-12. 
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many adherents within older scholarship. L. S. A. Wells may be taken as a good 
representative. In his introduction to the Greek and Latin Lives included in R. H. 
Charles' collection, he made some telling observations which anticipate much 
modem discussion. Of the original sources used, he wrote: 
The Book, or rather Books, which bear the name of Adam belong to a cycle of 
legendary matter, of which the Jews were fond, and which the Christians took, and 
develoýed, from them. It is hard to tell how much belongs to the original Jewish 
kernel. 
He also noted that certain of the material not found in the Greek Life is 'of Jewish 
origin ... and is well known in other Jewish works', and concluded, 'The Apoc. Mos. 
is thus in our view the oldest document. This was then combined with other Jewish 
legends about Adam and Eve and translated into Latin. ' 6 
(3) The Greek Life is the original from which all the extant versions are ultimately 
derived. The differences between the Greek Life and the other versions are to be 
explained by the incorporation into the Greek Life of further materials from a cycle of 
Jewish legends to which the redactors still had access. This proposal, a development 
of (2), takes into account the Armenian and Georgian Lives which first became 
available in 198 1, being published repectively by Michael Stone and Jean-Pierre 
Mahe. Nagel, who had been supplied by Mahe with a draft of his text of the Georgian 
7 Life, was the first to propose this hypothesis. It was subsequently taken up by 
8 Bertrand. A somewhat similar view was independently proposed by Nickelsburg in 
19819 and restated in 1984.10 More recently the hypothesis has been attractively 
presented with much supporting argument by de Jonge and Tromp. 11 It should be 
noted that according to this hypothesis a cycle of Jewish Adam traditions has been 
5 Wells, 'The Books of Adam and Eve', p. 123. 
6 Wells, 'The Books of Adam and Eve', pp. 128-29. 
'Nagel, La vie grecque, I, pp. 113-98. 
8 Bertrand, La vie grecque, pp. 23-25. 
9 G. W. E. Nickelsburg, 'Some Related Traditions in the Apocalypse of Adam, the Books of Adam and Eve, 
and I Enoch', in B. Layton (ed. ), The Rediscovery of Gnosticism, II, Sethian Gnosticism (Suppl. to Numen 
41.2; Leiden: Brill, 1981), pp. 515-39. 
10 G. W. E. Nickelsburg, 'The Books of Adam and Eve' in M. E. Stone (ed. ), Jewish Writings of the Second 
Temple Period (CRINT, 2.2; Assen: Van Gorcum; Philadelphia: Fortress Press, 1984), pp. 115-16. 
11 De Jonge and Tromp, Life, pp. 28-44. 
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drawn upon to introduce additional matter into a version of the Greek Life that 
became the precursor of the Armenian/Georgian and Latin versions. 
(4) The Armenian and Georgian Lives are the best witnesses to an original Adam book in 
Greek in relation to which the other versions stand at varying removes. This view in 
different forms was put forward by Mahe and Stone in their repective introductions to 
the Georgian and Armenian Lives. Of the Georgian Life, Mahe commented, 'le 
georgien conserve la forme primitive, disproportionnee et relativement incoherente, 
de sa source grecque, ou' se fondent diverses traditions, originairement independantes 
sur les deux protoplastes'. 12 On the basis of an examination of some sample passages 
Stone found that, 'in a number of places the Penitence ofAdam [the Armenian Life] 
preserves readings preferable to those of the Apocalypse ofMoses or the Vita Adae et 
Evae. In other instances its unique readings are corroborated or supported by sources 
outside the Adam books. ' He also observed that 'the Penitence ofAdam follows a 
basic story line similar to the Apocalypse ofMoses but has the story of the repentance 
at the beginning', and added, 'It is not unlikely that in this it preserves a primitive 
13 form of the material' . 
(5) There existed an 'Adam cycle', of which the Greek Life formed a part. This was the 
view of A. -M. Denis who in a brief comment stated that the Greek Life 'fait partie 
d'un important cycle d'Adam. 11 existe en entier en version armemenne mais souvent 
remanie et christianise. ' 14 It appears that the Armenian version that Denis had in mind 
as a witness to the complete cycle was was represented by the very diverse Armenian 
secondary Adam books that he knew, from which, in Stone's view, it is not possible 
to reconstruct a single Adam cycle. 15 
Certain of these positions may be now be discarded. As we have seen, the case for there 
being a Semitic base document behind, in particular, the Greek Life, cannot be 
sustained. 16 The position at (1) therefore requires no further consideration. The view 
12 Jean-Pierre MaM, Te livre d'Adam. georgien', in R. van den Broek and M. J. Vermaseren (eds. ), Studies 
in Gnosticism and Hellenistic Religions (EPROEF, 9 1; Leiden: Brill, 198 1)q p. 228. 
13 Stone, Penitence ofAdam, pp. x-xi. 
14 A. -M. Denis, Introduction, p. 7. 15 So Stone, History, p. 70, n. 89. 
16 See Chapter A. 2 - Evidence of a Semitic Original? 
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expressed at (5) does not amount to an attempt to explain the precise relationships 
between the different versions. The view of the matter taken in (2) and (3) is essentially 
the same, the difference being that (3) also seeks to account for the newly published 
Armenian and Georgian Lives. Thus the theories that do require examination are those at 
(3) and (4). 1 shall refer to these as respectively the 'growth by accretion' theory and the 
cerosion of particularity' theory. 
To enable the two theories to be readily compared, I set out in Ilustrations 3 and 4 (on the 
next two pages) diagrammatic representations of their respective ways of accounting for 
the variois Lives. Illustration 3 is of course essentially the same as the part of Nagel's 
stemmatic tree reproduced earlier as Illustration 2. 
117 
Illustration 3- The 'Growth by Accretion' Theory 
Cvcle of Adam Traditions 

























Illustration 4- The 'Erosion of Particularity' Theor 
The Earliest Adam Book (Greek) 
Greek Life 






* Under this theory ATLC readings are thought to be closer to the Earliest Adam Book 
than DSV readings in several instances. 
Text Familv 2 
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The Nature of the Problem 
Before proceeding to investigate the issues in detail, it may be helpful to compare on a 
broad basis the similarities and differences between the Greek Life and the other primary 
Adam books. These fall under two heads: contents and narrative characteristics. 
Contents 
De Jonge and Tromp have provided a very useful detailed analysis of the contents of each 
of the primary Adam books. 17 It will be seen that a great deal of common material is 
shared by these writings, and that with certain exceptions they adhere to the same basic 
structure. The following key differences can be observed: 
(1) The sections dealing with the search by Adam and Eve for proper food, their 
penitence, the second temptation of Eve, and the story of the Fall of Satan are not 
found in the Greek Life but are in the Armenian, Georgian and Latin Lives. 
(2) The Latin Life does not contain Eve's long account of the Fall that is found in each of 
the other versions. 
(3) The Greek and Georgian Lives have the complete account of the assumption and 
burial of Adam but, as we have seen, the Armenian omits the vision of Eve and Seth 
concerning Adam's ascent to heaven. 18 In the Latin the account is very attenuated. 
Narrative Characteristics 
That there is a close family relationship between the different versions will be apparent 
from an examination of the passages where the material is shared. I take Chapter 6 of the 
Greek Life and its parallels as an example. Adam has just announced that he is sick and in 
pain. In this chapter, Seth asks him, 'My father, did you remember the fruit of the 
Garden, of which you used to eat and have you become sad from that longing? ' (Arm. 
31(6). 1). Seth then offers to go to Paradise and mourn so that God may give him 
something to bring back to Adam to ease the pain. Adam's response is so strikingly 
similar in each of the versions that it is worth setting them out in full: 
17 De Jonge and Tromp, Life, pp. 26-27. 
" The reason for this omission has already been considerd in A. 4. - The Ascent and Burial of Adam. 
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Gr. 6.3XE-YEL aV'T6 0' 'A8 JýI e/ %/ 9/ CL[I* OVXL IRE [tOl) ITIO, GLXXCX VOCTOV KCU TrOVOU! 3 EXO). 
Lat. 31.2 Respondit Adam et dixit: non, fili mi, non desidero, sed infirmitatem et dolorem 
magnum habeo in corpore meo. 
Arm. 31(6). 3 Adam said to him, 'It is not so [my son, Seth]; rather do I have mortal 
sickness and pain'. 
Georg. 31(6). 3 Adam told him, 'My son Seth, it is not so, rather I am sick and I have 
pain'. 
Slav. 6-7.6 And Adam said, 'Not so, my son, not so. I have pain in my belly. ' 
But even in a chapter such as this, where the versions run closely together, some 
differences may be noted. For example, whereas in the Latin, Armenian and Georgian 
versions Seth proposes to express his mourning by putting dust on his head, in the Greek 
this is dung. The Slavonic is not interested in the outward sign but says that he will weep 
from the heart in the spacious place in front of Paradise (Slav. 6. -7.5). 
When the comparison is extended to cover the two adjoining chapters, certain other 
differences can be seen. Chapter 5 provides a ffirther example of a concrete detail tending 
to lose its specificity. At Gr. 5.3 all Adam's children gathered to him 'for the earth was 
settled in three parts'. We have already seen how here the idea of the earth being divided 
between Shem, Ham and Japheth that is implied by Gen. 10.25 but first explicitly stated 
in Jub. 8.10 has been carried back into the pre-Flood era. 19 In the Greek Life the idea 
being put across is that every nation was present at Adam's deathbed. This idea is present 
in the Armenian but without mention of the three parts of the earth: 'All his sons who 
were in every part of the world gathered by him. ' In the Latin and the Slavonic the idea is 
lost: the children simply gather in three companies before Adam. The Georgian is similar 
to the Armenian except that it adds that Adam then divided the three parts of the earth 
between them. In this particular example it is the Greek Life that would seem to have 
retained best the midrashic move to interpret Gen. 5.5 in the light of Gen. 10.25. 
19 See A. 4 - Mdrashic Elements, The Gathering ofAll Adam's Children. 
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A significant difference between the versions emerges at Gr. 7.3. The Greek version 
concludes Adam's account of the Fall with, E"TrELTC1 E'8WKE KaJIOL ýaydv. It is left 
unsaid but clearly implied that Adam then ate the fruit that Eve gave him, knowing that it 
was the forbidden fruit. By contrast the Armenian reads, 'Eve gave [it] to me to eat when 
I did not know'. Similarly, the Georgian has, 'and she deceived me, my children, for I did 
not know'. The sin of Adam is thus made one of ignorance, not one of wilful 
disobedience. The Latin and Slavonic versions are silent here on Adam's eating. Tbus 
each of the versions other than the Greek exonerates Adam at the expense of Eve. 20 
Another kind of divergence is to be found immediately after this verse. At this point the 
Armenian and Georgian Lives add a section that gives a further explanation of how Eve 
was alone when Satan came to deceive her. In Gr. 7.2 and the parallels (but not Slavonic) 
it has already been explained that this took place at the hour when the guardian angels 
went up to worship God. But in Arm. and Georg. 32(7). 3b-33.2 it is further explained that 
Adam and Eve looked after separate lots in Paradise. The explanation about the guardian 
angels is then repeated and then the point to which it leads is stated: 'Satan knew that I 
was not with her, nor the angels' (Arm. 33.2; Georg. similar). The Latin at 32.2-33.2 has 
a shorter account covering both explanations. Because in the Armenian and Georgian 
versions the explanation about the separate lots is an aside, in each case there is a return 
to the main story with the note at Arm. 33.3, 'Afterwards also, she gave (it) to me', and 
Georg. 33.3, 'She also made me eat of it and I did not understand'. 
What we see here is an interesting tendency at work in each of the versions: that of 
'repetition and motif formation'. By this I mean the tendency of redactors to take up a 
phrase or section from one part of the text and repeat it elsewhere. In fact the full 
explanation of how Paradise was divided into separate lots is given in Eve's account of 
the Fall where in addition it is made plain that the animals were similarly divided and that 
Adam was entrusted with the male animals and Eve with the female (Gr. 15.2-4 and 
parallels). The redactor of the Armenian/Georgian version of Adam's account clearly 
20 This tendency was earlier observed by Levison but only in relation to the Latin Life. In his Portraits 
(1988) he made no comparison with the then recently published Armenian or Georgian versions. 
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thought that it would be appropriate to pick up part of this explanation at the point when 
the ascent of the guardian angels is mentioned. 
Since scholars have not hitherto drawn attention to this feature of the narratives, it is 
worth examining it further. Some other examples may be noted. In Arm. lGeorg. 44(14). 4 
Adam bewails Eve's part in bringing down suffering and death upon humanity and 
reflects that subsequent generations may say, 'Our father and our mother brought [these 
evils] upon us'. This idea, which is not found in the Greek Life at this point, picks up 
Eve's fear of being cursed by future generations whom she fears will say, 'Our mother 
did not hearken to the commandment of the Lord GoV (Arm. 37(10). 2 but similar in the 
other versions including the Greek). In Gr. 21.6, after Adam has eaten the fruit he 
exclaims, '0 evil woman, what have you done to usT T'his is found only in the Greek and 
Slavonic versions and repeats what Adam said at Gr. 14.2 where the expression is closely 
paralleled in the Latin, Armenian and Georgian versions. 
Because in the course of its transmission the story has been retold time and again, it 
seems likely that the redactors' great familiarity with the story and their fondness for 
certain details led them to bring them in at points where they did not originally belong. It 
is easy to see how the reftain in the Greek Life, ýOPOý[ICCL ýL " 1TOTE O'P'YLCTOý ' 0C, TI kOL 0 03 
(found at 16.4a, 18.2 and 21.4a), has come into being through this process. 21 It is spoken 
by the serpent, Eve and Adam respectively, as they are each in turn presented with the 
suggestion to do wrong. Originally the expression may only have been uttered by one of 
the characters, perhaps Adam, as in the Georgian version. 
It can also be observed how in these three chapters the Slavonic Life presents a much 
shorter narrative. Much detail is left out, for example the note about Adam's prayer- 
house at Gr. 5.3 as well as the explanation about the separate lots in Paradise. At the 
same time there is much theological reflection. The mention of Paradise in Adam's 
account of the Fall (Gr. 7.1 and parallels) prompts the comment, 'which we lost because 
of Eve'. That account in the other versions gives no details as to how Eve was deceived 
21 The presence of this motif was noted by Bertrand in his La vie grecque, p. 5 1. 
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but the Slavonic Life reports, 'Eve saw Satan and venerated him, because he came in the 
form of an angel' (Slav. 8-10.3). This picks up the appearance of Satan in Eve's narrative 
at Gr. 17.1 and parallels and is a further example of repetition and motif formation. 
This brief review of a small segment of the various Lives ofAdam and Eve where they 
run closely together is simply intended to disclose the range of divergences that any 
hypothesis regarding the evolution of the different versions and the relationships between 
them will need to explain. A more extensive description of the versions would confirm 
that the divergences that have emerged are representative. They fall into the following 
categories: 
(1) Cases where concrete details making sense in one form of the story are given a 
general reference, often reflecting a spiritual reinterpretation of the story. 
(2) Cases where further material is supplied in one or more of the versions, sometimes as 
a parenthesis or digression, sometimes as a repetition in the process of motif 
formation. 
(3) The tendency of certain versions to provide a shorter, and others a longer, account of 
the same incident. Whether expansion or abbreviation explains this feature has to be 
addressed in each case. 
(4) Divergences that evidence a theological Tendenz at work. Into this category fall 
changes such as the one noted that makes Eve the main culprit in the Fall. 
Any hypothesis regarding the evolution of the versions must also try to account for the 
major omissions or additions of material noted above and for variations in the sequence 
of the narrative episodes. 
The Tests to Apply 
Before evaluating the two main theories that try to explain the relationships between the 
versions, it will be helpful to examine the kinds of tests that are called in aid to detect 
expansion or the incorporation of additional material, and, where passages run in parallel, 
which variant lies closest to the original form. 
124 
Digressions; Resumptive Repetitions 
As we saw when discussing the textual variants in the Greek Life, it is often difficult to 
distinguish between a fuller account which has been compressed and a short account 
which has been expanded. When examining longer sections of text, the task may be 
facilitated by considering whether the additional matter found in the longer version is a 
digression and there is a need to return to the main narrative. The return to the main 
narrative may be marked by what de Jonge and Tromp describe as an inclusio, but which 
I prefer to call a 'resumptive repetition'. 
As we have seen, in the case of the expansion in Arm. lGeorg. 32(7). 3b-33.2, the return to 
the main account is marked by the repetition, 'Afterwards also, she gave (it) to me' in 
33.3. De Jonge and Tromp have supplied certain other examples where they suggest that 
an inclusio marks the insertion of long additional narratives. I shall discuss these cases 
when examining the theory for which they argue. At this point, however, it is worth 
noting that a digression followed by a resumptive repetition does not necessarily signal a 
secondary addition. Philip A. Quick has found this feature to be a transcultural 
characteristic of literatures across the world Erorn Antiguan Creole to Ute (an indigenous 
North American language). In many of the cases that he examined, for example, 
Tolkien's The Hobbit, undoubtedly the originator made the expansion, not a reviser 
introducing new material. 22 
Losses ofParticularity 
The case of Adam's children gathering from the three parts of the earth examined above 
has already provided an example of a primitive story-line losing its particular features as 
the versions evolve. 
More extensive examples of this process are provided by the narrativization of the three 
curses described above. As we saw, Anderson was able to demonstrate that these 
narratives have developed out of a close reading of Genesis and seek to respond to certain 
22 Philip A. Quick, 'Resumptive Repetition: A Two-edged Sword', AY 6.4 (1993), pp. 289-315. 
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difficulties perceived to lie in the text. But in addition Anderson has also shown that the 
6particular' features of the original story as told to meet the exegetical concerns that 
engendered them were best preserved in the Armenian Life as against the Latin Life. 
(Anderson took the Armenian Life as the basis for comparison but the points he made 
apply equally to the closely corresponding Georgian Life. ) 
Thus in the story of the penitence of Adam and Eve by standing in the Jordan and Tigris 
respectively it is only the Armenian Life that makes it clear that its purpose was to obtain 
the human food they needed. A comparison of 4.3 in the two versions brings this out. 
An-nenian: 'Arise, let us repent for forty days; perhaps God will pity us and give [us] 
food which is better than that of the beasts so that we should not become like them. ' 
Latin: 'But it is just and right that we lament before the sight of God who made us. Let us 
repent with a great penitence: perchance the Lord God will be gracious to us and will pity 
us and give us a share of something for our living, from which we may live. 23 
Anderson indicated three further places where the Armenian has specific references to the 
quest for human food that are absent in the Latin: at 6.2,8.2 and 18.1. Eventually the 
Armenian relates the outcome of the penitence thus: 'When God hearkened to the sound 
of Adam's penitence, he taught him sowing and reaping and that which was to come 
upon him and his seed' (Arm. 20.1 a). The Latin omits the information about sowing and 
reaping entirely. In the Greek Life the story of the penitence is absent but there is an 
allusion to it in that when Adam departs from Paradise he is allowed to take not only the 
incense for which he had pleaded but also 'seeds for his nourishment' (Gr. 29.5,6). 24 
Again, in the story concerning the birth-pains of Eve, Anderson showed that while it is 
the Armenian that makes it most clear that in ceasing from her penitence Eve has broken 
Adam's command (10.3), it is the Latin (19.1-2) that brings out more pointedly that she 
has to seek mercy not from God but her husband. 25 
23 The translation from the Latin is taken from Anderson's article (p. 6). 
24 Anderson, 'Penitence Narrative', pp. 5-11. 
126 
Lastly, the story of the encounter with the beast is the only one of the three 
narrativizations that is found in the Greek Life as well as the other versions. Here only the 
Greek (in ATLC) and the Georgian maintain the original story-line that the beast was 
rebuked by Seth for threatening the image of God as represented by Eve and himself and 
withdrew to its lair leaving Seth wounded. In the Armenian and Latin versions the rebuke 
has become a pronouncement of eventual judgment on Satan, while the detail about Seth 
being wounded is left out of the Armenian and the DSV but not the ATLC text of the 
Greek. 
Coherence 
By demonstrating that the exegetical procedures that generated the three narrativizations 
are of the same kind, Anderson has also provided a further means of gauging the relative 
priority of parallel passages: the extent to which material coheres as a result of having a 
similar origin. 
In the case of the three narrativizations Anderson pointed to two further peculiarities 
shared by the narratives. In the first place, in each of the stories, the protagonists are 
unaware of the curses pronounced on them in the Garden until they encounter the effects 
in their experiences. Thus Adam and Eve learn about the deprivation of food suitable for 
humans only when they leave Paradise and begin to search for it. Eve learns of the 
suffering and threat to life of childbearing and her need to repent before Adam only when 
she is in labour with Cain. Eve and Seth first experience the rebellion of the animals 
when they meet the beast on the way to Paradise. A further feature shared by each of 
these stories is that in each case there is an amelioration of an initially most severe 
judgment. Thus, because Adam repented in the Jordan, human beings can now cultivate 
cereals and do not have to eat grass like the animals. Because Eve sought mercy from 
Adam and he interceded for her, the labour-pains of childbirth, though severe, are more 
endurable and generally the mother survives. Because Seth was able to rebuke the beast, 
25Anderson, 'Penitence Narrative', pp. 20-25. 
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the threat to humankind posed by the hostility of the animal world has been curtailed and 
now wild animals normally keep their distance. 26 
These shared characteristics give the narrativizations of the three curses a remarkable 
consistency of character. This is clearly a matter that must be taken into account when 
considering how the various Lives ofAdam and Eve evolved and how they relate to one 
another. 
Evaluation: the 'Growth by Accretion' Theory 
As we have seen, this theory ties in with and extends Nagel's conclusions on the textual 
history of the Greek Life. The theory has been clearly and concisely stated by de Jonge 
and Tromp in these terms: 
The Greek text found in DSV (K)PG B represents the oldest form of the Life ofAdam 
and Eve. Together with it circulated a set of Greek stories about Adam's and Eve's search 
for food and their penitence (successful in the case of Adam, unsuccessful in that of Eve). 
These were known to and used by RMSIav and Arm. -Georg.; Arm. -Georg. also knew 
finther stories about the fall of the devil and the birth of Cain. Whether the latter two 
episodes were found in the same document as the first two, or whether the four were only 
brought together at a later stage, we do not know. RMSIav. had more before them than 
they transmitted to their readers, but exactly how much cannot be determined. The Latin 
version, finally, can be explained as a further development and thorough redaction of the 
Life ofAdam and Eve as represented by Arm. -Georg. 
27 
I shall consider the theory from several different aspects. 
Dependence on the Priority ofDSV 
The theory builds upon the priority of the DSV fonn of the text over that of ATLC in the 
textual history of the Greek Life. As I have argued, in some instances at least the fuller 
readings in ATLC seem likely to represent the earlier form of the text. 28 The theory thus 
in part rests on a text-critical hypothesis that in my view is far from assured. 
Differences in Parallel Passages 
26 Anderson, 'Penitence Narrative', pp. 31-32. 
27 De Jonge and Tromp, Life, p. 43-44. 
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A good test of the theory is to see how well it accounts for the differences between the 
Armenian/Georgian version, on the one hand, and the Greek, on the other, in passages 
where they both tell essentially the same story. 
Many of these differences arise because at certain points, although the respective versions 
tell much the same story, one of them has further material not shared by the other. These 
divergences could be explained either as expansions of an originally shorter account or as 
the epitomizing of an initially fuller narrative. De Jonge and Tromp argue for the former 
view stating, 'On the whole, in our opinion, the differences between Arm. -Georg. and Gr. 
point to attempts of the former to clarify the story found in the Greek' . 
29They proceed to 
give four examples: 
(1) The first is the case already discussed above: the note about the division of Paradise 
into two lots that supplements Gr. 7.2. As already indicated, I agree that this is 
probably a secondary expansion. 30 
(2) In their parallels to Gr. 13.3b-5 the Armenian and Georgian versions provide 
expanded Christianized forms of the promise of Adam's restoration at the end-time as 
found in the ATLC form of the Greek Life. Their comment that the common text 
behind both the Armenian and the Georgian versions in this instance 'goes back to an 
effort by Christians to supplement and Christianize the story' appears to be correct. 31 
But the presence of such Christianizing redactions does not necessarily support the 
view that the Vorlage of these versions was derived from the Greek Life: such a 
Vorlage could be descended directly from a common ancestor to both the Greek Life 
and that Vorlage, the Christianizing redactions being made when the Vorlage came 
into being. 
(3) De Jonge and Tromp take as a finther example of a secondary expansion by 
Armenian/Georgian their parallel to Satan's words to the serpent in Gr. 16.2 (ATLC 
only), 'I have found you greater than all the beasts and I keep company with you. Yet 
28 See A. 5- Excursus. 
29 De Jonge and Tromp, Life, p. 35. 
30 See above under The Nature of the Problem, Narrative Characteristics. 
31 De Jonge and Tromp, Life, p. 36. 
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you bow down to the lesser. ' This speech, they argue, invited clarification and so the 
passage in Arm. lGeorg- [44](16). 2 was added to give the explanation needed. 32 This 
passage does in fact explain the exact manner in which the serpent bowed down to 
Adam: when being fed daily along with the other animals. It also makes clear the 
sense in which Adam is inferior in relation to the serpent: the serpent came into being 
before him. This takes the order of events in Gen. 1.24-26 quite literally, for both 
animals and humans were created on the sixth day but the animals came first. 
However, it is not at all clear that an expansion of the Greek version has occurred. 
Unlike the case in (1), there is no departure and return to the main narrative marked 
by a resumptive repetition. Further, the account in Armenian/Georgian reflects a close 
reading of the Genesis text which is largely lost in the Greek Life where instead of 
'You came into being before him: why is it that you, who are the former one, worship 
the laterT the Greek Life simply has, 'Yet you bow down to the lesser'. It could 
therefore be argued that in this instance the Armenian/Georgian version preserves the 
more primitive form of the narrative, that form having been eroded in the shorter 
Greek account. 
(4) Finally, de Jonge and Tromp instance the curse on the serpent at Gr. 26.3 as a further 
example of Armenian/Georgian providing a Christianizing expansion with its 
reference to the Cross. 33 The point made in relation to (2) applies here too. 
These examples, which do not all serve their case well, are put forward as representative 
by de Jonge and Tromp. But I have found only one other case of a possible expansion by 
Armenian/Georgian. It is the narrative given by Arm. lGeorg. [44](17). 2a-c. This follows 
the appearance of Satan to Eve as an angel. In Gr. 17.2 he proceeds to ask, 'Are you 
Eve? ' but in the Armenian/Georgian version he first disappears and summons the serpent. 
Then, in [44](17). 2c, Satan addresses Eve through the serpent, 'Oh, woman, you who are 
blind in this Garden of delight, arise, come to me and I will say some words to you'. 
After this, in [44](17). 2d, when Eve approaches, he asks, 'Are you Eve? ' This returns to 
the account in the Greek version but the question to Eve is now no longer the 
32 De Jonge and Tromp, Life, pp. 36-37. 
33 De Jonge and Tromp, Life, p. 37. 
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conversation starter and seems a little out of place because Satan already knows who she 
is and that she is, as he would have it, 'blind'. What may have happened is that the 
redactor of Armenian/Georgian was troubled by Satan speaking directly to Eve, as in Gr. 
17.2, since from Gr. 17.4 onwards it is the serpent who speaks to Eve and accordingly he 
expanded the account to make Satan address Eve through the serpent at this point. In that 
case there is one further example of an expansion by Armenian/Georgian. 
But against these examples I have found certain places where the Armenian/Georgian 
version appears to have preserved a primitive story-line that the Greek has eroded or lost. 
(1) The first concerns the note found only in Georg. 23(2). 3 that the blood of Abel stuck 
to Cain's body and would not fall to the ground. This I have shown reflects the 
Jewish tradition that the earth would not receive Abel's blood. 34 The Greek parallel is 
'but it came out of his mouth' and this makes perfectly good sense: Abel's blood 
made Cain sick! The wording in the Greek Life does not require clarification nor 
does it naturally suggest the tradition of the earth refusing to receive Abel's blood; 
thus there is little reason to suppose that an allusion to this tradition has been 
subsequently introduced into the narrative at this point. Rather, it seems more likely 
that the Georgian Life has retained some reminiscence of the account as it stood in 
the earliest form of Adam book, while in the Greek Life the tradition was modified so 
that Abel's blood, instead of being rejected by the earth, is now re ected by Cain's j 
stomach. 
(2) Eve's account of her temptation in the Garden (Gr. 17-19) is an extended passage 
where, however, the Armenian/Georgian version is somewhat fuller. The ýVoLýct 
with which Gr. 19.1 a begins comes as a surprise and occasions difficulty, as noted by 
Lachs in the course of his arguments that a Semitic base document underlies the 
Greek Life. 35 It immediately follows Satan's invitation in Gr. 18.6, 'Come and I will 
give you; follow me. ' Now there has been no mention in the Greek version of the 
walls of the Garden, and, hence the implication of a gate, since 17.2. But in the 
34 See A. 4 - Nfidrashic Elements, The Story ofAbel's Corpse. 35 Lachs, 'Some Textual Observations', p. 175. 
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Armenian/Georgian version the note that that Eve let Satan enter the Garden 
immediately follows Satan's invitation in this form, 'Come, open the gate for me and 
I will enter and I will give you of the fruit' (Arm. [44](18). 6); Georgian is similar). 
Did those responsible for Armenian/Georgian stop at the abrupt ýVOLýct and go back 
and rewrite Satan's speech to lead up to Eve's opening the gate for him? Surely it is 
more likely that the original account has been retained by the Armenian/Georgian and 
included Satan's request to Eve to open the gate, and that the Greek Life abridged the 
account, leaving the detail, 'I opened', as not wholly self-explanatory. 
(3) Eve's account of the judgments in the Garden provides a further indication of the 
literary process that seems to be at work. Here the versions broadly march in step but 
the Greek at 23.4 has Eve say, 'Then Adam remembered the word that I had spoken 
to him, "I will make you free from danger before God"'. The Georgian parallel, 
'Then Adam rememembered my word(s) which I had said, "Do not be concerned for 
(the blame) for it will lie upon me"' is perfectly intelligible because the Georgian had 
explained earlier how Eve told Adam that if God was angry with him for eating from 
the tree, she would accept responsibility herself (Georg. [44](21). 4b). There is no 
equivalent passage in the Greek Life and therefore its 23.4 is a little awkward: the 
reader has to halt and reflect, 'Ah, yes; that is how Eve must have persuaded her 
husband'. This awkwardness suggests that the Georgian has preserved the original 
form of the account and that the Greek Life has abridged it. 
(4) As regards the passage containing God's pronouncement ofjudgment on Eve, I have 
already argued that Gr. 25.3 would in its earlier form have run, 'But you will confess 
and say, "Lord, save me and I shall never go back to my husband", but you shall 
36 
return again'. This is essentially the wording found in the Armenian/Georgian 
version which thus is closer to the original form of the narrative. Further, as already 
noted, the purpose of the following verse (25.4) is to explain how Eve is condemned 
out of her own mouth. In the earlier form of the narrative this would be because she 
did return to her husband, the reason in fact given in the Armenian/Georgian version. 
But although Gr. 25.4 still has God saying, 'from your own words I will judge you', it 
continues, 'by reason of the enmity which the enemy has placed in you'. Eve will not 
36 See A. 5, Excursus - Other Additional Narrative Details. 
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have returned to Adam after ch birth through innate emnity, and thus the reason now 
given for Eve's self-condemnation would appear to be the result of further redaction. 
Thus in the case of both Gr. 25.3 and 25.4 the Armenian/Georgian parallels appear to 
preserve the original form of the narrative. 
(5) Comparison between Gr. 1.2-2.1 and the Armenian and Georgian parallels shows 
that, whereas the latter narrate a distinct episode recording the birth of Abel, the 
Greek Life at 1.3 simply notes that Eve bore two sons, Cain and Abel; it has to 
mention Cain as well as Abel because it does not have the birth of Cain story found 
earlier in Armenian/Georgian 18.3-21.3d. The account of the birth of Abel found in 
the Armenian/Georgian parallels concludes, 'and they [Cain and Abel] dwelt 
together' (Arm. lGeorg. 22(l). 3). This note helps to explain how a little later Adam 
and Eve could have a premonition of strife arising between the brothers that might 
lead to murder and why they set out to separate them (Arm. lGeorg. 22(3). 2a-b). The 
note is missing in Gr. 1.3 but the phraseETEVOVTO [IET 9 ctXXTIXwv is found in the 
next verse (Gr. 2.1) but here with reference to Adam and Eve, where the note rather 
weakly supplements the point that they were sleeping together, the situation in which 
it was natural for Eve to have a dream and to relate it to Adam. This suggests that the 
author/redactor of the Greek Life had an account similar to that in the 
Armenian/Georgian version before him, and in abridging it picked up 'and they were 
with one another'. but applied it to Adam and Eve. 
As regards this last instance, Johannes Tromp, who has also noticed the link between the 
'they dwelt together' of Arm. lGeorg. 22(l). 3) and the 'they were with one another' of 
Gr. 2.1, has recently argued that it was the phrase in the Greek Life that engendered the 
story of Cain's birth found only in the Latin, Armenian and Georgian versions. 37 His 
argument makes much of a possible link between the name given to Cain in Gr. 1.3, 
MLCLýWTO! g ('without light') or ALCLýWTO! 3 ffull of light'), and the detail in Arm. lGeorg. 
21.3b that at birth Cain's body was 'like that of the stars'. Although Tromp's 
37 Johannes Tromp, 'Cain and Abel in the Greek and Armenian/Georgian Recensions of the Life ofAdam 
and Eve', in Gary Anderson, Michael Stone and Johannes Tromp (eds. ), Literature on Adam and Eve: 
Collected Essays (SVTP, 15; Leiden: Brill, 2000), pp. 289-95. 
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development of his case deserves the most careful consideration, I do not find his 
argument convincing because: 
(a) It depends on ALCLýWTO! 3 in Gr. 1.3 being the name picked up by those responsible for 
the birth of Cain story but even in the ATLC text group, which lies closest to the 
Armenian/Georgian version, L has 'A&aýWTO! 3 against AMýWT09 in ATC, and in any 
case Tromp on text-critical grounds had earlier concluded that'A&G[ýWTo! 3 is likely to be 
the original reading. 38 
(b) The expansion of Gr. 2.1 that Tromp has proposed involves a complete reworking of 
the narrative and the insertion of substantial new material prior to the point being 
expanded, whereas expansions normally involve the addition of new material subsequent 
to that point. 
(c) As already noted, there is no particular reason for the Greek Life to mention at 2.1 that 
Adam and Eve were with one another - it adds little to the point that they were sleeping 
together - whereas the 'and they dwelt together' in the Armenian/Georgian version (at 
22(l). 3) does have a narrative significance. Tromp has recognized that the sentence 
which opens Gr. 2,1, 'And after this, Adam and Eve were with one another' is rather odd 
and 'may come as a surprise', 39 but has suggested that the sentence is 'a remnant of some 
narrative element in an earlier stage of the writing, excised by the editor of the earliest 
recoverable text of GLAE' . 
40 This, however, is precisely what I am suggesting except 
that in my view the longer account that has been abridged is likely to be that of the 
common ancestor to both the Vorlage of the Armenian/Georgian version and the Greek 
Life, not simply an earlier version of the Greek Life. Further, Tromp has not explained in 
what way E'YEVOVTO ýLET' dtXX-q'X(jv was an element within that earlier version which has 
been retained in the present Greek Life, whereas my account of the matter does provide 
such an explanation. 
The Longer Narratives Not Found in the Greek Life 
The case of the narratives found only in the Latin, Armenian and Georgian versions, that 
is, those dealing with the penitence of Adam and Eve in the Jordan and Tigris, the second 
38 Tromp, 'Cain and Abel', pp. 278-79. 
39Tromp, 'Cain and Abel', p. 284. 
40 Tromp, 'Cain and Abel', p. 292. 
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temptation of Eve, Satan's account of his fall, and the birth of Cain, is rather different 
from the possible expansions considered so far, since very substantial narratives are 
involved. However, under the 'growth by accretion' theory, these long narratives too now 
appear in the Latin and other versions because they were added there to supplement brief 
allusions to them in the Greek Life. 
It should, however, be pointed out at the outset that these narratives do not appear in the 
other versions at the points where allusion is made to them in the Greek Life. The 
allusions to Satan's fall occur in the Greek Life at 16.2-3 and those to the penitence in 
order to obtain human food at 29.5-6 but the long narratives which the Greek Life lacks 
are found in the other versions before Gr. 1-1, that is, their accounts open with these 
stories. Thus it cannot be said that the Greek Life has been supplemented by insertion of 
these narratives at the appropriate point. 
Against this, however, de Jonge and Tromp have pointed to 'a certain inclusio' that they 
suggest 'may be an indication of a later insertion of the four episodes right in the middle, 
so to say, of GT. 1.1 '. 41 The possible inclusio consists of the double mention in 
Armenian/Georgian of Adam and Eve travelling to the East. The Armenian Life opens, 'It 
came to pass, when Adam went forth from the Garden with his wife, outside, to the east 
of the Garden, they made themselves a hut to live in and went inside' (Arm. 1.1; 
Georgian is similar). Later, at the point where the Greek Life starts, the Armenian reads, 
'Thenceforth Adam took Eve and the child and brought them to the eastern region, and he 
was there with her, and then eighteen years and two months were completed' (Arm. 
22(l). 2; Georgian is similar). The Greek parallel at this point (1.2) has, 'And Adam took 
Eve and went out to the East and remained there eighteen years and two months'. 
It should, however, be noted that the way the narratives unfold in the Armenian/Georgian 
requires a second mention of travelling to the East. In Arm-lGeorg. 18.2 Eve went to the 
West to prepare for the birth of Cain. A return to the eastern region with Adam can 
therefore be expected. Further, these geographical references are likely to reflect Jewish 
41 De Jonge and Tromp, Life, p. 43. 
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exegetical traditions. In Jewish thought, certainly in the rabbinic period, the East carries 
with it the idea of refuge. So Genesis Rabbah has the following comment on Gen. 3.24 
which states that the cherubim were placed at the East of the Garden of Eden: 'Rab said, 
"Under all circumstances the East provides refuge. " 02 Travelling in this direction is 
therefore appropriate after the expulsion from the Garden. But it is significant that one of 
the verses cited in Genesis Rabbah to support this point is Gen. 4.16: 'Then Cain went 
away from the presence of the LORD, and settled in the land of Nod, east of Eden. ' 
Because Cain fled to the East, his home must previously have been in the West and this 
may have been the reason why it was important for him to be born in the West. Since Eve 
gives birth to Cain in the West, it is necessary for Adam and Eve to make a second 
journey to arrive east of Eden. 
In any event these long narratives, if they are regarded as a digression, could be one that 
belongs to the earliest form of the Life ofAdam and Eve, with the second mention of 
travelling to the East simply being a resumptive repetition to return to the main narrative, 
a feature common to all literature as noted above, and one that does not necessarily 
indicate secondary expansion. 
Whether these long narratives not found in the Greek Life were in fact part of that earliest 
Life ofAdam and Eve is an issue I discuss below in connection with the 'erosion of 
particularity' theory. For the present it is enough to say that there is no clear evidence of 
subsequent insertion of these narratives into the fonn represented by the Greek Life. 
The Coptic Fragments 
Very early extant witnesses to a form of the Life ofAdam and Eve might help to decide 
the question of priority between the Greek and Armenian/Georgian versions. There are in 
fact two fragments in Coptic of a narrative similar to that found in these primary Adam 
books. 43 They represent the oldest manuscript evidence for any form of these books. 
Crum considered that the fragment he published in 1909 could be dated in the sixth or 
42 Neusner, Genesis Rabbah, 1, pp. 236-37. 
43 See descriptions in Stone, History, pp. 39-41. 
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seventh century CE. 
44 The text has some small differences from that of the Greek Life 
which side with the Armenian/Georgian, for example 'I do not know how we shall meet' 
as against 'we do not know how we shall meet' (Gr. 31.4). However, I agree with de 
Jonge and Tromp that such differences are insignificant for the purpose of determining 
priority. 45 
There is also a Coptic fragment which was once held by the Royal Museum in Berlin and 
was published in 1904. This fragment, which apparently is extremely short and mutilated, 
was set out by Nagel to the extent that it could deciphered. It reproduces the wording of 
part of Gr. 28.3-4, in a place where the Greek Life broadly agrees with the 
Armenian/Georgian. 46 It therefore sheds no further light on this question. 
Overall Assessment 
While there appear to be some instances where the Greek Life may be regarded as 
preserving a more original form of the Life ofAdam and Eve than the Armenian/Georgian 
version, there are also some places as discussed above where it would appear that the 
primitive story-line is better preserved in the Armenian/Georgian version. Accordingly, 
in my judgment, the theory that the Greek Life is the oldest extant form of the Life of 
Adam and Eve and that the forerunner to the Armenian/Georgian version has 
supplemented it at various points, is not fully supported by the evidence. In reality, in 
some places the Greek Life appears to represents the earlier form of the story and in 
others the Armenian/Georgian version does. This means of course that at each point of 
departure the variations must be considered on their merits. 
Some facets of the theory do not have to be rejected. The view that the Latin Life is 
dependent on the Greek precursor of the Armenian/Georgian but represents a thorough 
redaction of it is in agreement with Anderson's findings. 47 The view that the Slavonic 
44W. E. Cnim, Catalogue of Coptic Manuscripts in the Collection of the John Rylands Library 
(Manchester: Manchester University Press, 1909), p. 40. 
45 De Jonge and Tromp, Life, pp. 40-41. 
46 Nagel, La vie grecque, 11, p. 102. 
47 De Jonge and Tromp, Life, pp. 37-40; Anderson, 'Penitence Narrative', pp. 36-38. 
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Life derives from a secondary text of the Greek Life has long been held and is not open to 
serious question. 
The theory does not by itself explain why the RM manuscripts of the Greek Life, 
followed by the Slavonic Life, include a shorter version of the penitence stories with 
which the Armenian, Georgian and Latin Lives begin but which do not appear in text 
family 1 of the Greek Life. Since the penitence stories have clearly been abbreviated and 
there seems to be no evidence of acquaintance with the stories in their most ancient form 
- such evidence might take the form of RM having primitive details not reflected in any 
of the Armenian, Georgian and Latin Lives - it seems likely that the scribes responsible 
for text family 2 were aware of the penitence stories ftom a written source and introduced 
an abridged rendering of it after Gr. 29.6. Nagel very reasonably suggested that either a 
collection of Jewish legends such as the Palaea or the Greek recension that underlies the 
Latin and Georgian Lives (to this one must now add the Armenian Life) was utilized. 48 
The latter possibility is not affected by whether that recension was an expanded form of 
text family 1 of the Greek Life or, as under the alternative theory, was derived from a 
common ancestor to the Greek Life and the Armenian/Georgian version. 
Evaluation: the 'Erosion of Particularity' Theory 
It should be made plain from the outset that the views of Mahe and Stone outlined above 
do not constitute a fully worked out theory to account for all the relationships between 
the primary Adam books and how they have used the various sources on which they have 
drawn. Further, little has been done to follow up the leads they have given. Writing in 
199 1, Stone observed, 'These remarks have not been taken into account by those 
studying the texts since then, nor have the arguments by which Mahe and I supported our 
49 claims been addressed' . Since 
1991 the only scholar so far to build upon the views of 
Mahe and Stone has been Anderson, whose study of the narrativization. of the three 
curses I have discussed at length. 
48 Nagel, La vie grecque, 1, pp. 111-12. 
49 Stone, History, p. 69. 
138 
None of these scholars has indicated specifically how the Greek Life should be placed in 
relation to the other versions, in particular, the Armenian and Georgian Lives. One 
implication of their views, however, must be that that the Greek Life should be seen as a 
subsequent reworking of this earlier Adam book to which the Armenian/Georgian version 
in part bears witness. The grounds for favouring this proposition have already emerged 
from my examination of the alternative theory held by de Jonge and Tromp: in some 
places the Greek Life may best preserve the primitive story-line but in others it is the 
Armenian/Georgian version that seems to stand closest to the earlier form of the Life of 
Adam and Eve. These circumstances are most naturally explained by the supposition that 
both the Greek Life and the Greek predecessor of the Armenian/Georgian are each 
immediately derived from a common ancestor. 
One of the questions not so far specifically addressed is whether the story of the 
penitence of Adam and Eve and the other connected stories that are found only in the 
Armenian/Georgian and Latin versions were in the earlier form of the Adam book that 
has been reworked to become the Greek Life. 
In this connection one of the most important considerations is the coherence and self- 
consistency of the narratives in question. This was recognised by Nagel when he 
described these stories as 'non pas une, composition faite, de, pieces et de morceaux, mais 
r. 5 un recit forme de fagon homogene'. 0 This conclusion was based on the apparent 
antiquity of the material, the persistence of certain themes, and shared vocabulary in the 
accounts - Nagel tentatively reconstructed the Greek text behind the Georgian to bring 
this out. Although he considered the Fall of Satan story different in some respects firom 
the other narratives, he concluded that it had been integrated with them prior to their use 
in the Georgian version. 51 Following Anderson's study the coherence of these narratives 
has become still more apparent. As we have seen, Anderson has demonstrated that they 
are all driven by exegetical concerns arising ftom a close reading of the Hebrew Bible, 
and that in each of the narrativizations of the three curses a threatened more severe 
50 Nagel, La vie grecque, 1, p. 187. 
51 Nagel, La vie grecque, 1, pp. 180-87. 
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outcome is moderated, and also that in each case the protagonists first come to know of 
the curse as they experience its effects in their lives. 
However, whereas Nagel was speaking of what he listed as the penitence of Adam and 
Eve, the second temptation of Eve, and the Fall of Satan, Anderson was dealing with a 
complex that also embraced the story of the encounter with the beast. This episode, which 
is in fact the narrativization of the curse on the serpent, is related in the Greek Life as well 
as the other versions (Gr. 10.1- 12.3). Thus part of Anderson's narrative complex, which, 
as we have seen, has to be regarded as a coherent whole, has been included in the Greek 
Life. The presence in the Greek Life of the encounter with the beast, taken with the 
allusions to the other stories - the allusion to the Fall of Satan in Gr. 16.2-3, and the 
mention of 'seeds for his nourishment' at Gr. 29.5 and 6- suggest that the 
author/redactor of the Greek Life was familiar with a writing that related all these 
narratives, including the encounter with the beast. In that case he will have selected from 
and alluded to this narrative complex. Since in fact this whole narrative complex has been 
included in the Armenian and Georgian Lives, it is likely that the earlier form of the 
Adam book from which the Greek Life as well as the other versions is derived also 
contained the stories in question. 
This conclusion receives some support Erom certain research relating to the Saltair na 
Rann, a tenth century poem in Old Irish which belongs to the extensive secondary Adam 
literature. This work appears to have made use of both the Greek Life and the Latin Life 
since it includes both Eve's farewell address (peculi4r to the Greek Life and its 
tK derivatives) and the penitence narrative (often founIthe West in secondary Adam 
writings derived from the Latin Life). This is puzzling because there is no other evidence 
that the Greek Life was known in the West. Rather than posit a now lost Latin version 
that contained all the relevant material or that the composer of the Saltair na Rann drew 
on a non-extant Latin translation of the Greek Life in adddition to the Latin Life, Stone 
has suggested that it is equally plausible to think that the composer of the Saltair na Rann 
had access to the primary Adam book, 'probably in Greek', that lies behind the Armenian 
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and Georgian Lives which likewise contain all the material in question. 52 This avoids the 
need to hypothecate a further primary Adam book and so, in Anderson's view, is 'a far 
simpler solution' 53 , although I should point out that it still requires knowledge in the 
West of a writing 'probably in Greek'. 
However, the conclusion that the penitence and related stories as now found in the 
Armenian and Georgian versions were part of an earlier Adam book on which the Greek 
Life is based does not mean that those stories must have been in precisely the same form 
in that earlier book as is attested by the Armenian and Georgian versions. In these stories 
some subsequent Christian redaction may have taken place. In particular the penitential 
practices later developed in the Eastern Church may have influenced the account. In this 
connection one must take seriously Ginzberg's suggestion of long ago that originally 
Adam would have stood in the river Gihon, one of the rivers of Paradise, not the Jordan, 
which has Christian associations. 54 
Implications for Interpretation 
For the reasons given above, the theory that the Greek Life was itself the earliest form of 
the Adam book from which the other Lives are derived is in my view less convincing than 
the theory that there was a common ancestor to the Greek Life on the one hand, and to the 
Greek version from which the Armenian, Georgian and Latin Lives are derived on the 
other. But what implications does this conclusion have for the interpetation of the Greek 
L ife? 
The consequence of holding that there was an earlier Adam book from which the Greek 
Life is derived is that the author/redactor will have deliberately made redactional changes 
to produce the extant work we now have. Such changes, if they could be identified, 
52 Michael E. Stone, 'Jewish Tradition, the Pseudepigrapha and the Christian West', in D. R. G. Beattie and 
M. J. McNamara (eds. ), The Aramaic Bible: Targums in their Historical Context (JSOTSup, 166; Sheffield: 
Sheffield Academic Press, 1994), pp. 439-41. 
53 Gary A. Anderson, 'Adam and Eve in the Life qfAdam and Eve', in Michael E. Stone and Theodore A. 
Bergren (eds. ), Biblical Figures outside the Bible (Harrisburg, PA: Trinity Press International, 1998), p. 
12. 
54 Louis Ginzberg, 'Adam, Book of, in Isidore Singer (ed. ), The Jewish Encyclopedia (New York: Funk 
and Wagnalls, 1916), 1, p. 180. 
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would provide important clues as to the intentions of that author/redactor. However, in 
order to identify such redactional changes, it is necessary first to reconstruct the text of 
the earlier Adam book. How feasible is such a task? I agree with Anderson's comment on 
this question, 'The transmission of this document was remarkably fluid and the degree of 
rewriting witnessed at every stage of its transmission makes the recovery of the original 
text, in any form approaching completeness, very unlikely'. 55 Because the posited earlier 
version of the Life ofAdam and Eve can only be reconstructed to a very limited extent, 
the opportunities for redaction criticism in interpreting the Greek Life are somewhat 
modest. 
On the view that there was an earlier Adam book from which the Greek Life is derived, 
the most important change that the author/redactor of the Greek Life will have made is to 
have drastically reduced the material included by omitting the narratives dealing with the 
penitenceof Adam and Eve, Eve's second temptation, Satan's account of his fall, and the 
birth of Cain. These episodes are each related in the Armenian, Georgian and Latin Lives. 
Their omissýion has given the Greek Life a distinct shape, and, as I shall show in due 
course, this shape helps to defme the genre of the writing. However, a similar conclusion 
would follow from the alternative theory under which the author of the Greek Life has 
composed the narrative by selecting from a variety of Jewish traditions to which he had 
access. On either view of the matter, it is reasonable to regard the selection process as 
indicative of the intentions of the author, particularly as regards genre. 
Where the two theories do not have the same implications for interpretation is in respect 
of those passages, where on the one theory it appears possible to detect changes made by 
the Greek Life to an earlier form of the narrative, while on the other such redactional 
changes cannot be envisaged because the Greek Life is held to be'the progenitor of the 
other Lives. There are, however, not many passages having interpretative significance 
where there are good grounds for believing that the Greek Life has amended an earlier 
form of the text. 
55 Anderson, 'Penitence Narrative', p. 2. 
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The question of genre and the few cases where redaction criticism is possible are matters 
that I shall explore in due course. Having now dealt with the relevant questions of 
introduction, I next take up the task of interpreting the text itself. 
PART B 
THE MEANING OF TBE TEXT 
B. 1 POINTERS FROM THE TEXT 
The Text to Interpret 
It is important to make clear from the outset just what text is the subject of the 
interpretation to be developed in this part of the study. The text to interpret is not 
necessarily the same as the text to use. 
The Greek Life, as we have seen, is best attested by two textual traditions, one of which at 
least may derive from a relatively early period. As I have argued, neither tradition should 
be regarded as generally preferable to the other, and an eclectic approach is required in 
attempting to reconstruct the original text. Nagel's text as submitted to A. -M. Denis for 
inclusion in his Concordance appears to have been prepared on this basis and in general 
his text-critical judgments can be accepted. ' 
So much for the text to use. But the text to interpret will not necessarily coincide with this 
text. One reason is that there may be scribal additions and amendments that have entered 
the main manuscript tradition but have been added well after the text became relatively 
fixed. It is clearly right to disregard such subsequent revisions. Into this category I place 
the first part of the Christian gloria found in the closing doxology (43.4) and the 
reinterpretation of Eve's returning to her husband as returning to ' the sin of the flesh' 
(25.3). 2 
In each of these cases explicitly Christian redactions are being excluded but that does not 
mean that the question of whether the writing is of Jewish or Christian provenance is 
being preempted: the text even without these phrases may still be an essentially Christian 
text. I will assess that possibility in due course. The reason for the exclusions is simply 
that there are reasonable grounds for seeing the phrases in question as introduced after the 
formation of the basic text. 
1 See A. 5 - The Text to Use. 2 See A. 3 - Specifically Christian Expressions. 
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A special problem concerns whether or not to include the eschatological prophecy at 
13.3b-5 since this is found only in the ATLC form of the text. This is in fact one of the 
few ATLC readings that could at all seriously influence the overall interpretation of the 
writing. As I have argued, the case for giving a general priority to the shorter DSV form 
of the text has not been proven. The preferred reading in this instance must therefore be 
considered on its merits. 
It is important to note in this connection that when DSV ends Michael's speech at 13.3a 
with, ov' 'YEVfl(YETaL 070L vDv, there is an implied promise: the cure for death cannot be 
supplied now; later, however, the position will be different, and the reader is left to fill in 
what blessings will eventually be given. Nagel accepted that the presence of the výv in 
13.3a meant that the reader would see in Michael's speech something other than a simple 
refusal of the healing oil. In his view 13.3b -5 in the ATLC text was supplied to fill in 
what the reader expected. However, he further argued that the inserted promise went 
beyond what the context of the narrative required: all that was needed was a promise of 
healing oil for Adam, but the passage actually refers to 'all flesh since Adam', and 
promises them 'the joy of Paradise'. For Nagel this wider reference supplied evidence 
that the promise in 13.3b-5, as found in ATLC, was a subsequent interpolation in the text 
attested by DSV. I am unconvinced by this argument because: 
(1) It takes no account of the possibility that the formation of the text of the Greek Life 
before its appearance either as DSV or ATLC was a long and complex process. The 
expansion of a simple story-line in which healing oil was promised to Adam in the 
future could have acquired references to the resurrection and to restoration to Paradise 
during the formative stages of the Greek Life. Such references could therefore belong 
to the earliest text of the Greek Life. 
(2) There is nothing in the kind of language used in 13.3b-5 that suggests these verses are 
a subsequent interpolation. This is acknowledged by Nagel who observed that the 
redactor whom he regarded as having made the interpolation had skilfully chosen 
material that blended well with the other Jewish traditions lying behind the Greek 
Life: 'il retient avec un flair tres su^r les elements qui se pr8taient a un accord avec les 
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narrations de Fecrit'. Accordingly Nagel had to admit that the ancient character of 
the material meant that it could not be recognized as an interpolation by internal 
criticism alone. 4 
However, there are two difficulties to be faced before the contrary position can be 
espoused, namely, that in this instance ATLC in its inclusion of 13.3b-5 is likely to 
represent the earlier form of the text. The first difficulty is to explain why, if ATLC were 
the earlier form, the scribes responsible for DSV would drop the eschatological prophecy 
in 13.3b-5. One reason might be that, if DSV is to be seen as resulting from Christian 
editing of an earlier ATLC text, the scribes might have found uncongenial the lack of any 
reference to Christ, and hence removed the passage, so allowing readers to fill in the 
implied promise in 13.3a with wholly Christian conceptions. This scenario is not 
impossible but must be subject to doubt. 
The other difficulty is that 13.3b-5 itself contains disparate elements. Tbus Emile Puech 
has suggested that the qualifying phrase O'GOL E'O-OVTCLL XCLO'3 dyL03 in 13.3b could be an 
interpolation intended to limit the universalism of this passage otherwise implied by such 
5 
phrases as iTdaa cy&pý aiTO' 'AM'k (1 3.3b). That possibility seems very likely to me. 
Further, such a limitation of the universalism of 13.3b-5 is required if the passage is to 
conform to the larger text in which it is now found. For the Greek Life, taken as a whole, 
does not proclaim the future salvation of all humanity. The description of Cain as 'son of 
wrath' (3.2a) points to a sharp division within humankind, while the injunctions at 28.4 
('keep yourselves from all evil as preferring death') and at 30.1 ('guard yourselves that 
you forsake not the good') and the reference in 28.3 to the 'warfare that the enemy has 
placed within you' point to a separated people who must not yield to evil. 
Puech's suggestion thus supports Nagel in that it envisages an originally independent 
eschatological promise that was added in to the narrative of the Greek Life, but with the 
qualifying clause, 'to such as shall be a holy people' being inserted to make the promise 
3 Nagel, La vie grecque, 1, p. 160. 
4 Nagel, La vie grecque, II, p. 70. 
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conform to the remainder of the writing. The question then arises: at what stage did the 
incorporation and consequential limitation of the eschaological promise take place? There 
is no reason in principle why this incorporation shoud not have occurred during the 
formative stages of the narrative of the Greek Life, or perhaps its predecessor (if one is 
envisaged, as under the 'erosion of particularity' theory), and for ATLC in this instance 
still to be regarded as witness to the earliest form of the text of the Greek Life. 
Nevertheless, because the originally universalistic eschatological promise had to be 
adapted for it to be included in the Greek Life, Nagel's view that the promise was 
introduced into a form of the text that at first stood without it (such as DSV) is rendered 
plausible, although it is not the only possible explanation of the matter. 
In view of these two difficulties, some doubt must therefore remain over whether 13.3b-5 
can be taken as part of the first text form of the Greek Life. Accordingly, I propose to 
make use of this passage only insofar as it coheres with other parts of the text that are not 
in dispute. Because the qualification 'to such as shall be a holy people', as noted above, 
does cohere with the rest of the Greek Life, I shall treat it as bel9ging to the writing as a 
whole. Similarly, because the promise of resurrection and the joy of Paradise is matched 
by similar promises elsewhere in the Greek Life (at 28.3-4 and 39.2-3), it is reasonable to 
take the content of the implied promise in 13.3a as including these particular blessings. 
To conclude, the text that I shall seek to interpret is the text of Nagel's edition as 
submitted for inclusion in Denis' Concordance, 6 but excluding the minor Christianizing 
additions indicated above, and only making reference to 13.3b-5 insofar as it is consistent 
with the remainder of the text. I also exclude 29.7-13, which is found only in the late RM 
form of the text. 7 
The Hand of the Author 
5 Emile Puech, La croyance des Essiniens en la viefuture: immortaliti, risurrection, vie iternelle? (2 
vols.; Paris: Gabalda, 1993), 1, p. 129. 
6 Conveniently reproduced in Anderson and Stone, Synopsis. 
7 See A. 5- The Text to Use. 
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Having decided on the text to be interpreted, I now proceed to apply the literary-critical 
disciplines that are appropriate to a text of this kind, in particular, genre criticism, 
narrative criticism and speech act theory, making due allowance for this being an ancient 
text belonging to the Hellenistic age. First, however, it is right to use a form of redaction 
criticism so far as that is possible with the Greek Life. 
On the view that the there was an earlier form of Adam book that the author of the Greek 
Life took over and refmed, 8 it should be possible, at least in principle, to be able to 
discern in the redactional changes made some indication of the author's intentions and of 
the matters that were important to him. However, this can only be done in practice where 
the earlier form of the narrative can be reconstructed with some measure of confidence. 
In some instances, by comparing passages in the Greek Life with the parallels in the 
Armenian and Georgian Lives, it may be possible to work back to what is likely to have 
been the text that the Greek Life subsequently reworked. 
I have already described five instances where the Annenian/Georgian version appears to 
have preserved a story-line that the Greek Life has lost or changed. 9 Of these five likely 
cases of apparent redaction of an earlier narrative by the author of the Greek Life, little 
interpretative significance attaches to the first two, that is, to the fact that at 2.3 the Greek 
Life is not concerned with the midrash about the earth refusing to accept Abel's blood, 
nor to the question whether Eve simply opened the gate of Paradise to let Satan in 
(19.1 a), or whether Satan requested her to do so. The third case, however, may have some 
interpretative significance. As we saw, the Greek Life did not record in the appropriate 
place that in the course of persuading Adam to eat the fruit, Eve had undertaken to accept 
the responsibility herself, saying, as in the Georgian Life, 'This blame shall be on me' 
(Georg. [44](21). 4b). Only later does the Greek Life refer to this speech when it notes 
that 'Adam remembered the word that I spoke to him, I will make you free from danger 
before God"', (Gr. 23.4). The omission of Eve's explicit 'The blame shall be on me' 
could suggest a desire to -to prevent Eve being shown as the most to blame for the Fall. 
8 See A. 6 - Implications for Interpretation. 9 See A. 6 - Evaluation - the 'Growth by Accretion' Theory. 
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This move would fit in with the sympathetic portrayal of Eve given by the Greek Life that 
I shall later explore. ' 0 In the fourth case, the attachment of the phrase 'and they were with 
one another' to Adam and Eve in Gr. 2.1 adds slightly to the likely sexual connotation of 
the 'while they were sleeping' already found in the same verse. This neutral reference to 
sex needs to be borne in mind by thoselwould see an ascetic tendency in the Greek Life. 
in the fifth and last case, the reason given for God's judgment of Eve in 25.4 - 'by reason 
of the enmity which the enemy has placed within you' - appears to refer to the corruption 
introduced into human nature by the Fall. This concept is encountered elsewhere in the 
Greek Life, as in the 'poison of his evil' which at 19.3 the devil smeared on the fruit 
which Eve, and later Adam, ate, and in the reference in God's speech in 28.3 to 'the 
warfare that the enemy has placed within you'. 
Thus, of these five further cases, two have little significance for interpretation and three 
reinforce tendencies to be discerned elsewhere in the Greek Life. It follows that, while of 
the two theories dealing with the question of affiliation, I regard as the more convincing 
the one that sees the Greek Life as a reworking of an earlier Adam book which in part is 
better preserved in the Armenian/Georgian version, my interpretation of the Greek Life is 
not dependent on this view. At a few points this view provides added weight to the 
insights that I shall develop, but it is not a vital constituent of the resulting interpretation. 
There is one ftirther aspect of the author's method of working that may be revealing: this 
is his almost complete omission of the stories concerning the search for human food, the 
penitence of Adam and Eve, the second temptation of Eve, her near-fatal labour in 
bearing Cain, and the story of the fall of Satan; only two minor allusions to these stories 
remain (at Gr. 16.3 and 29.5-6). As I have pointed out, a conscious selection process 
must be seen as at work here, whichever of the two theories dealing with the question of 
affiliation is espoused. ' 1 As a result of this selection, in the narrative now found in the 
Greek Life the farewell address to the gathered children (15.1-3 0.1) holds centre stage. 
10 Developed in B. 3 - Characterization. " See A. 6 - Implications for Interpretation. 
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What is the significance of the farewell address as a literary form and what bearing does 
the use of this form have on the intended meaning of the work as a whole? 
The Significance of the Farewell Address 
I use the term 'farewell address' at this stage because it is quite neutral as regards the 
kind of genre that may be implied. Indeed Jarl Henning Ulrichsen for this reason has 
counted it a meaningless expression: 'Abschiedsreden waren in der Antike eine beliebte 
Literaturgattung, die in den verschiedensten Milieus Verwendung fand und eine Unzahl 
von Typen aufweist. Die Bezeichnung "Abschiedsrede" ist leider gänzlich 
nichtssagend. ' 12 An alternative term would be 'testament' but this too is a description of 
limited usefulness. John Collins, after noting that 'the most fundamental defining 
characteristic of a testament is that it is a discourse delivered in anticipation of imminent 
death', then stated, 'It is questionable whether the pattern of the content can be built into 
the definition of the genre'. 13 Here he touched on the remarkable fact that this type of 
literature can be identified only by the narrative framework, that is the introductory and 
closing sections that enclose the farewell address itself. The contents of the farewell 
address and also its purpose can vary considerably. As Collins concluded, 'In short, the 
form of a testament is constituted by the narrative framework; the contents can not be 
said to follow a fixed pattern'. 14 Indeed M. de Jonge at one stage doubted whether 'eine 
echte Gattung Testament' could be demonstrated at all. 15 
Nevertheless certain specific types of testament have been put forward and it will be 
helpful at this point to consider the proposals in turn. 
The Testament as Derivedftom the 'Covenant Formulary' 
Klaus Baltzer, along with but independently of G. E. Mendenhall, was one of the first 
scholars to seek to establish that there was a well-known formula derived from the 
12 Jarl Henning Uhichsen, Die Grundschrifit der Testamente der Zw6ýfPatriarchen (AUU HR, 10; Uppsala: 
Almqvist & Wiksell, 199 1), p. 55. 
13 J. J. Collins, 'Testaments', in M. E. Stone (ed. ), Jewish Writings of the Second Temple Period, (CRINT, 
2.2; Assen: Van Gorcum; Philadelphia: Fortress Press, 1984), p. 325. 
14 J. J. Collins, 'Testaments', p. 326. 
15 M. de Jonge, 'Review of Books - Eckhard von Nordheim, Die Lehre der Alten, F, JSJ 12 (1981), p. 117. 
151 
suzerainty treaties of the Ancient Near East, particularly those of the Hittite empire, that 
had helped to shape several passages in the Hebrew Bible, as well as a certain kind of 
testament that is found in the writings of Early Judaism. Of the several passages that 
Baltzer took as corresponding closely to the 'covenant formulary' of the treaties, Joshua 
24 is a good example, although none will be found to reflect the formulary precisely. 
Here v. 2 corresponds to the preamble which specifies who is speaking - the great 
kingiYahweh. Then follows the antecedent history (vv. 2-13) giving a brief historical 
retrospect describing what the king has done for the subject people, including giving 
them the land in question (v. 13). At v. 14 comes the statement ofsubstance beginning 
with a typical 'Now therefore' or 'And now': this requires complete loyalty from the 
vassal king and his people on the basis of what the great king/Yahweh has done. After 
this there would normally be a section making specific stipulations but this is lacking in 
Joshua 24. Then would come the invocation of the gods to guarantee fulfilment of the 
treaty but in the biblical covenant Yahweh is both the party making the covenant and its 
guarantor so this element is essentially displaced. The covenant formulary concludes with 
a section setting out curses and blessings that will ensue if the covenant is breached or 
maintained as the case may be. In Joshua 24 this is represented by the warnings in vv. 19- 
20 and the brief reference to 'having done you good' at the end of v. 20.16 
Baltzer also saw certain other kinds of text within the Hebrew Bible as reflecting not the 
makin of the covenant as such but as reflecting the renewin 
"ihe 
covenant after it had 9 91 
ýC 
been broken, or the ratifying of the covenant on a change of leadership in Israel. Baltzer 
saw this latter case as supplying the link between the covenant formulary and certain of 
the farewell speeches in the Hebrew Bible. Of these, that of Joshua in Joshua 23 provides 
a good example. hi w. 3-5 Joshua recalls 'all that the LORD your God has done to all 
these nations for your sake' (v. 3) and how the gift of the land is assured: this corresponds 
to the antecedent history but it is related not by Yahweh himself but by Joshua. At v. 6 
appears the statement ofsubstance in the form of the command, 'Therefore be very 
steadfast to observe and do all that is written in the book of the law of Moses'. A specific 
16 Klaus Baltzer, The Covenant Formulary in Old Testament, Jewish and Early Christian Writings (trans. 
David E. Green; Oxford: Basil Blackwell, 1971), pp. 19-27. 
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stipulation is given in the warning not to intermarry with the survivors of the Canaanites 
(vv. 12-13), while Joshua's closing words threaten retribution if the people 'transgress the 
covenant' (v. 16), a passage corresponding to the curses and blessings section of the 
formulary. 17 
Baltzer argued that in the Second Temple period the covenant formulary developed to 
assume a different but related form. This typically was modelled on the following pattern: 
1. The 'dogmatic' section. This was the successor to the antecedent history. 
2. The ethical section. This replaced the statement ofsubstance which was itself a brief 
moral exhortation. 
3. A third section consisting of blessings and curses, as previously found in the 
formulary, but often now accompanied by an eschatological passage. 
4. A corpus of legal stipulations. This is similar to the specijilc stipulations that 
previously followed the statement ofsubstance but the position has changed. 18 
By 'dogmatic section' Baltzer meant a passage that set forth or praised the attributes of 
God and took the place of the antecedent history as the ground for an obedient response 
to ethical demands. An early instance of this development is found at the beginning of 
Ezra's prayer in Nehemiah 9 where God is praised as the author of creation, the giver of 
life, and he whom the heavenly host worship (v. 6). 19 The closeness of the other elements 
to those of the covenant formulary is readily apparent. 
Baltzer traced the new form in such texts as the Manual of Discipline (I QS) 3.13-4.26, 
the Damascus Document (CD) 1-6.11, and certain early Christian writings, namely, the 
Letter ofBarnabas, the Didache, and 2 Clement. However none of the passages in 
question are farewell addresses or could be called testaments. Baltzer examined just two 
texts that fall into this category: Abraham's farewell address in Jubilees 21 and the 
Testaments of the Twelve Patriarchs. 
17 Baltzer, Covenant Formulary, pp. 63-72. 
18 Baltzer, Covenant Formulary, pp. 97-98. 
" Baltzer, Covenant Formulary, pp. 178-80. 
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Abraham's farewell address in Jubilees 21 is very helpful to Baltzer's case since as a 
relatively early text it still conforms largely to what he saw as an unmodified covenant 
formulary type of testament, as exemplified by Joshua 23, and so could be seen as 
transitional. It begins with an antecedent history as Abraham gives a retrospect of his life, 
in this case, recounting not sins to avoid but conduct to emulate (vv. 2-3). This is 
followed by a declaration describing certain aspects of God's character calling forth 
praise and loving obedience (v. 4) that like Neh. 9.6 is an early example of the dogmatic 
section. Then in v. 5 comes the statement ofsubstance in which Abraham enjoins Isaac to 
keep God's commandments and reject idolatry. The next section (vv. 6-20) contains a 
number of specific stipulations which are here in the same position as in the original 
covenant formulary. The concluding section of the speech (vv. 21-25) contains the 
expected threatened curse (v. 22) and promised blessing (v. 24). 20 
Whether there ever was a covenant formulary in the basic form identified by Baltzer and 
others, and whether it could have become known to the Israelites through suzerainty 
treaties such as those made by the Hittite kings must now be considered as doubtful. The 
Hittite treaties which form the basis of the covenant formulary date ftom about the 
middle of the second millennium BCE whereas covenantal theology only enters the 
Hebrew Bible with the writings stemming ftom the Deuteronomic movement which 
began in the late seventh century BCE. On the other hand, if recourse is had to the 
Assyrian vassal treaties which are much closer in time to the Deuteronomic movement, it 
is found that certain key features of the covenant formulary are absent, in particular the 
historical retrospect and the blessings section. Further, for the Israelites of the seventh 
and sixth centuries the vassal treaties of the Assyrians are likely to have had very 
negative associations, so making the covenant formulary unsuitable for representing the 
relationship between Yahweh and his people. It has also been argued that certain of the 
passages taken by Baltzer and others as modelled on the covenant formulary, especially 
Exodus 19- 24 and Deuteronomy 1-3, have a resemblance to the formulary that is more 
apparent than real, and that the similarities are the fortuitous result of succesive L 
20 Baltzer, Covenant Formulary, pp. 137-4 1. 
154 
expansions and redactions, none of which had the covenant formulary consciously in 
21 
view. 
Nevertheless, Baltzer's work in relation to the testament is not without some continuing 
value. In the first place, he has traced the development of certain forrns that undoubtedly 
influenced at least some of the farewell addresses found in the writings of Early Judaism, 
Jubilees 21 being a case in point. This is important even if the original forms have little 
or no connection with suzerainty treaties. Secondly, he has established a linkage between 
some elements of these forms, especially the statement of substance, and the covenant 
theology that is now prominent in the Hebrew Bible. I will return to these issues when 
considering which kind of testament the farewell address in the Greek Life may be. 
The Ethical Testament 
Although Baltzer only sought to show that 'the covenant formulary in its specialized 
form as a testament continued to exert its influence far beyond the Old Testament', and 
that 'this influence may be able to explain a series of peculiariýes in the extensive 
"testament literature"', he left the impression that testaments representing the covenant 
formulary 'in a specialized form' were the norm in Early Judaism. 22 Eckhard von 
Nordheim, whose thesis Baltzer in fact supervized in its final stages, set himself the task 
of establishing that the testament was a genre in its own right irrespective of any 
influence from the covenant formulary. 23 In order to establish the existence and extent of 
the testament genre, his procedure was first to extract the distinguishing features of the 
genre as exemplified by the Testaments of the Twelve Patriarchs and then to examine the 
other non-canonical writings of Early Judaism claiming to be testaments in order to 
assess to what degree these characteristics were also present. On this basis von Nordheim 
was able to draw up sets of criteria, distinguishing between essential requirements and 
features often present but not necessarily required. 
21 Such criticisms have been voiced by a number of scholars. They are conveniently assembled by Ernest 
W. Nicholson in God and His People: Covenant and Theology in the Old Testament (Oxford: Clarendon 
Press, 1986), pp. 68-82. 
22 Baltzer, Covenant Formulary, p. 137. 
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In practice von Nordheirn attached most importance to what he called 'internal form- 
immanent critena'. He took these to be: 
(1) Intention - an appeal is made to the reader to follow a specified course of action. 
(2) The kind of argument employed - the reader is to be persuaded, not presented with a 
prescriptive law: the dying one 'demonstriert die Richtigkeit seiner Mahnworte 
zunächst anhand von Erfarhrungen seines eigenen Lebens und stellt sodann die 
Konsequenzen eines seinen Worten entsprechenden wie auch widersprechenden 
Verhaltens seinen Zuhörern vor Augen'. 24 
(3) Motivation - why did the writer use this genre and not another? In von Nordheim's 
view the testament form was used as a vehicle for the handing on of accumulated 
wisdom: 'Der Sterbende versammelt seine Söhne (Freunde, Nachfolger, das Volk) 
um sich, um ihnen letzte Ratschläge für die Bewältigung ihrer Zukunft mit auf den 
Weg zu geben ... Der Erfahrungsschatz gilt den Patriarchensöhnen jetzt aber auch 
ihren Nachkommen in der ZukUnft'. 25 
These internal criteria reflected von Nordheim's view that the testament genre was 
primarily a form of wisdom literature. As regards the other, that is the external or formal, 
features of the genre that he identified, von Nordheim. accepted that 'nicht alle these 
Formelemente müssen injedem Testament erscheinen, obwohl einige in jedem Fall 
unverzichtbar sind'. 26 By contrast, he regarded meeting the internal criteria as essential, 
and this meant in practice that unless the writing had a section giving ethical instruction, 
it did not qualify: 'Ohne eine Anweisung zu einem bestimmten Verhalten ist also ein 
Testament kein Testament'. 27 
In two more recent studies in part dealing with the testament genre, the scholars 
concerned - Anders Hultga"rd and Jarl Henning Ulrichsen - have each accepted von 
23 Eckhard von Nordheim5 Die Lehre der Alten (ALGJ, 13,18; 2 vols.; Leiden: Brill, 1,1980; 11,1985). 
24 Von Nordheim, Lehre, 1, p. 234. 
25 Von Nordheim, Lehre, 1, p. 236. 
26 Von Nordheim, Lehre, 1, p. 230. 
27 Von Nordheim, Lehre, 1, p. 233. 
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Nordheim's analyses and determining criteria. 28 Because Ulrichsen's handling of the 
material is both comprehensive and concise, I take his presentation as illustrative of von 
Nordheim's approach in practice. Ulrichsen re-examined the writings and passages 
within larger works that von Nordheim had considered and produced a series of tables 
showing in detail the incidence of the various external elements in each of the texts under 
review. 
As with von Nordheim, the internal criteria were the ultimate factor determining whether 
a text should be classed as a testament or not, but here a slight shift can be detected 
because Ulrichsen tended to stress exhortation rather than ethical instruction, although of 
course the two terms are similar: 'Wir folgern, daB die Pardnese konstitutiv ist, bemerken 
aber zugleich, daß der Umfang der Verhaltensanweisungen sehr variierend ist'. 29 
Accordingly he expected the middle section to contain Mahnungen rather than 
Verhaltensanweisungen like von Nordheim. He was, however, prepared to accept only a 
very small element as sufficient to make the text qualify as a testament, as with the four 
verses of 'admonitions' in the Testament ofJob (27.7 and 45.1-3). 
The texts that Ulrichsen counted as testaments on this basis are, among the Apocrypha, I 
Maccabees 2.49-70, Tobit 4 and Tobit 14.3-11; among the Pseudepigrapha he included 
the Testaments of the Twelve Patriarchs, Testament ofJob, Testament ofAdam (as 
reconstructed from later references), Testament ofMoses, 2 Enoch 55-67, Pseudo-Philo 
3 3, and Jubilees 3 6.1-18. Within the Hebrew Bible Ulrichsen counted Deuteronomy 31- 
34, Joshua 23-24 and I Kings 2 as testaments. 30 
The Prophetic Testament 
It should be noted that texts that are predominantly of a prophetic character are excluded 
from being testaments both by reference to the covenant formulary model of Baltzer and 
the ethical testament model of von Nordheim and Ulrichsen. But some scholars have seen 
28 Anders Hultgfird, L'eschatologie des Testaments des Douze Patriarches (AUU HR, 6 and 7; 2 vols.; 
Uppsala: Almqvist & Wiksell; 1,1977 and 11,1982), 11, pp. 54-57; Ulrichsen, Grundschrift, pp. 49-53. 
29 UIrichsen, Grundschrift, p. 67. 
30 Ulrichsen, Grundschrift, pp. 56-63. 
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no difficulty over testaments containing revelations about heaven and the future in 
addition to or even instead of moral exhortation. So Mathias Delcor could write, 'Mais a 
1'element parenetique de ces discours se joint toute une partie consistant en des visions de 
caractere apocalyptique'. 31 Again, for M. de Jonge, 'it is only natural that the last words 
of a dying patriarch contain predictions of the future as well as reminiscences of the past 
and exhortations for the present'. 32 
In an article written at a time when Baltzer's covenant formulary model held the field, 
Anitra Kolenkow sought to show how in the Hellenistic era the patriarchal blessing in 
which a glimpse of the successors' future was disclosed 'would seem to have been 
enlarged by visions or trips to heaven which give the rationale for revelation of the future 
(including often judgment) as a basis for choice of righteousness'. 33 She supported this 
claim by examination of three passages in particular: I Enoch 91-94, the Latin Life 25-29, 
and certain (as she held) subsequently added material in the Testament ofLevi. The first 
of these is particularly interesting because Baltzer in an excursus had already examined 
this passage and suggested that it was a further development of the eschatological section 
which in turn had grown out of the curses and blessings part of the covenant formulary. 
Kolenkow, by contrast, argued that since what Baltzer called the ethical section - the 
general summons to love righteousness in 91.4 - was not based either on a preceding 
antecedent history or a 'dogmatic section' but was grounded on the revelation of the 
future that followed the statement, the passage represented a quite different type of 
testament. Here the exhortation to righteousness depended on the contrasting eventual 
fates of the wicked and the righteous that the revelation discloses. 34 
Kolenkow ftn-ther argued that this type of testament was influenced by the visions of or 
journeys to heaven found in Persian and Graeco-Latin literature, including the well- 
31 Mathias Delcor, Le Testament dAbraham (SVTP, 2; Leiden: Brill, 1973), p. 42. 
32 Marinus de Jonge, The Testaments of the Twelve Patriarchs: A Study of their Text, Composition, and 
Origin (Assen: Van Gorcum, 1953), p. 120. 
33 Anitra Bingham Kolenkow, 'The Genre Testament and Forecasts of the Future in the Hellenistic Jewish 
Milieu', JSJ 6 (1975), p. 64. 
34 Kolenkow, 'Genre Testament', pp. 61-62. 
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known visit of Er to the other world as recounted by Plato in the RepubliC. 35 The Jews in 
their prophetic testaments, she suggested, were claiming to have 'had earlier and more 
36 
accurate knowledge' derived from their revered figures of the past. Accordingly she 
saw the intention of the genre as partly apologetic as well as paraenetic: 'By this 
literature, outsiders are encouraged to join the Jews since the Jews have primordial 
knowledge', and 'Jews are encouraged to stay Jews'. 37 
Kolenkow, it should be noted, did not claim that her prophetic testament was the only 
kind to be considered but rather was a further category to which some of the testamentary 
writings might more appropriately be allocated. 
The Narrative Framework 
Before considering to which, if any, of these categories the farewell address in the Greek 
Life belongs, it is necessary to see to what extent the narrative ftamework is evident in 
the text, for as observed above this ftamework is the main formal feature that 
distinguishes any kind of testament. The opening and closing sections of the testament, 
taking The Testaments q the Twelve Patriarchs as providing the paradigm, were )f 
subjected to detailed analysis by JUrgen Becker. 38 His division of the opening section into 
a 'documentary-notarial' part and an 'annalistic-descriptive' part underlies the 
subsequent analyses of these sections made by von Nordheirn and followed by Hultgard, 
Ulrichsen and others. Von Nordheim's analysis of the introductory and closing narrative 
sections that enclose the farewell address proper indicated that some at least of the 
following elements are to be expected: 
/-I-- 
Opening Section 
Note of imminent death of the patriarch told by the narrator. 
A recounting piece describing the immediate circumstances in which the farewell address 
is made. 
35 Kolenkow, 'Genre Testament', pp. 66-68. 
36 Kolenkow, 'Genre Testament', pp. 68-69. 
37 Kolenkow, 'Genre Testament', p. 7 1. 
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indication of the addressees. 
Statement of the patriarch's age. 
Note of imminent death of the patriarch as told by himself. 
Formal introduction to the farewell address in the form of a summons to hear. 
Closing Section 
Formal concluding farewell. 
Burial instructions. 
Note of the patriarch's death. 
Note of his burial. 
Note of the mourning by the children. 39 
A peculiarity of the Greek Life and the other similar primary Adam books is that whereas 
it is Adam whose death is imminent, it is Eve who makes the farewell address to the 
assembled children (15.1-30.1). (Because Adam's short speech to Seth explaining the 
cause of his sickness (7.1-8.2) is not explicitly made to the assembled children, it can be 
ignored in this connection. ) Thus to see whether Eve's speech qualifies as a testament, it 
is proper to take account of the narrative passages relating to Adam's death. It will be 
seen that practically all the elements of the opening section noted by von Nordheim are to 
be found in the Greek Life. The description of the farewell situation is quite full as a 
result of the dialogue about 'What is sickness? What is painT (5.4-5) and the recounting 
of the ultimately fruitless quest for the healing oil (9.1-13.6). The addressees are 
indicated at 5.3,14.3 and 15.1, Adam's age is noted at 5.1 , and the note of his imminent 
death is told by Adam himself at 5.2. The formal summons to the descendants to hear is 
at 15.1, the beginning of Eve's speech, but is also foreshadowed by Adam's gathering his 
children in 5.2. The only element missing is a note of Adam's imminent death as told by 
the narrator. 
38 Airgen Becker, Untersuchungen zur Entstehungsgeschichte der Testamente der Zw6jfPatriarchen 
(AGJU, 8; Leiden: Brill, 1970), pp. 158-61. 
39 Von Nordheim, Lehre, 1, pp. 229-32. The list of contents is taken from the table in vol. 11, p. 149. 
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As to the closing section, again practically all of the expected elements are to be found. 
Adam makes a formal closing speech prior to his departure from this life (31.3-4). The 
note of his actual death is found in Michael's announcement that his soul has gone out of 
his body (32.4) and, while Adam gives no burial instructions himself, God does so in 
instructing Michael about the the embalming and wrapping of his body in linen cloths 
(40.1-7). The only element missing is a note about the mourning of the children. 
Considering that only a few of these elements are needed to indicate a testament, the 
presence of practically all of them in the Greek Life is remarkable. Clearly then the 
farewell address in the Greek Life represents some kind of testament; the question is, 
Which kind? 
Which Kind of Testament? 
In addressing this question, it is important to make the point that the categories discussed 
above, though distinctive, are not wholly unrelated. Kolenkow has argued that the ethical 
testaments on the one hand and the prophetic or apocalyptic testaments on the other alike 
have paraenetic aims but the authority invoked differs: 'Apocalyptic teaching needs 
heavenly authority (vision or trip to heaven); ethical teaching needs the authority of 
experience; and both assume reward and punishment'. 40, concur with Kolenkow's 
assessment here. It plausibly explains why in The Testaments of the Twelve Patriarchs 
ethical and prophetic materials lie side by side; the latter do not have to be treated as 
interpolations or explained solely in terms of wisdom teaching. 41 That the common factor 
shared by the different kinds of testament is a paraenetic aim is borne out by the special 
case of Jacob's farewell speech in Genesis 49. Virtually all the formal elements of the 
narrative framework are found in this text but there is no ethical instruction and thus it is 
not counted as a testament by von Nordheim or Ulrichsen. This passage clearly has no 
relation to Baltzer's covenant formulary, and equally, because no explicit command is 
given, it is not like Kolenkow's prophetic testaments. But athough Genesis 49 appears to 
40 Anitra Bingham Kolenkow, 'The Literary Genre "Testament"', in Robert A. Kraft and George W. E. 
Nickelsburg (eds. ), Early Judaism and its Modern Interpeters (Philadelphia: Fortress Press; Atlanta: 
Scholars Press, 1986), pp. 262-64. 
41 The latter approach is taken by von Nordheim in Lehre, 1, pp. 234-36. 
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be, as noted by von Rad, simply a collection of sayings about 'the various destinies of the 
42 
tribes', the fimction of the sayings, as Westermann pointed out, is 6 obviously to praise 
or blame'. 43 So disapproval of Reubens's intercourse with Bilhah is expressed in 49.4 and 
of Simeon's and Levi's violence in 49.5-7. Accordingly here too a paraenetic aim can be 
detected and a bond with the other kinds of testament is thereby established. 
But while the distinctiveness of the different kinds of testament has to be qualified in this 
way, the categories are nevertheless useful for the classification of particular texts and 
with that in mind I now tum to the Greek Life. 
Although there are eschatological prophecies elsewhere in the Greek Life, the nearest one 
finds to this in the farewell address is the warning in 28.4 of constant warfare against evil 
and the promise of eternal life at the resurrection to those who 'keep themselves from 
every wrong'. Even if this is counted as a prophecy -it is really a warning accompanied 
by a promise - it is a very small element of the address and accordingly the farewell 
address cannot be seen as a prophetic testament. 
Neither von Nordheim nor Ulrichsen regarded the farewell address in the Greek Life as a 
testament as they conceived the genre, that is, as an ethical testament. That is not 
surprising because the only explicit ethical instruction given is in Eve's closing appeal 
6not to forsake the good' (30.1) and in the promise just noted to those who 'keep 
themselves from all evil' (28.4). These very generalized injunctions hardly come within 
the 'Anweisung zu einem bestimmten Verhalten' that von Nordheim expected to fmd in 
an ethical testament. 44 
There are, it is true, certain paraenetic intentions behind parts of Eve's speech, for 
example, the commendation of prayer and worship implied by the request for incense 
(29.3-6). To some extent too the story of the Fall is recounted as an object lesson on how 
42 Gerhard von Rad, Genesis (trans. John H. Marks, rev. John Bowden; OTL; London: SCM Press, rev. 
edn., 1972), p. 422. 
43 Claus Westermann, Genesis 37-50 (trans. John J. Scullion; London: SPCK, 1987), p. 221. 
44 Von Nordheim, Lehre, 1, p. 233. 
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temptations begin so that the listeners may take heed. So, for example, there are implied 
warnings against listening to the voice of someone other than God (17.2,21.5), 
succumbing to flattery (16.2-3,18.1), being enticed by outward appearances (17.1,18.5), 
and allowing an initial fear of offending God to be overcome (I 6.4a, 18.2,21.4a). 
However this strain within Eve's speech should not be unduly stressed . 
45For when Adam 
asks Eve to tell their children 'how our transgression took place' (14.3), and Eve at the 
end of her speech concludes, 'Now, my children, I have shown you the way we were 
deceived' (3 0.1), the purpose in each case so far as the narrative as a whole is concerned 
is to explain how sickness and death entered the world, in fact just why Adam is now on 
his deathbed. Further, as I shall propose shortly, Eve's speech must also be seen as a 
confession of the transgression which had such dire consequences for humankind. 
But in that there are paraenetic intentions discernible within Eve's speech, they are only 
such as to bring the farewell address in the Greek Life into broad alignment with 
testaments generally, much as does the implied praise and blame in Jacob's farewell 
address in Genesis 49 noted above: they do not make the farewell address in the Greek 
Life an ethical testament as von Nordheirn conceived it. 
What kind of testament, then, do we really have in the Greek Life? Here it will be helpful 
to return to Baltzer. In tracing the development of what he saw as the covenant formulary 
in the Hebrew Bible, Baltzer drew attention to certain passages where an antecedent 
history leads up to a 'summary statement' or general commandment or pledge to love the 
LORD and obey his Law. Whether or not Baltzer was correct in holding that this form was 
derived from the vassal treaties of the Ancient Near East, the fact is that the form is to be 
found in the Hebrew Bible. One example is in 2 Chronicles 29.5-11. Here Hezekiah 
bewails the flagrant neglect by the people of the Temple. The antecedent history now 
takes the form of a confession of past transgression and the statement of substance is the 
(V. 10). 46 
ýpe, % ) 
decision to renew the covenant Another example is Nehemiah 9- 10: here Ezra in 
Z 
Levison seems to be in danger of doing this when he takes this particular form of paraenesis as the main 
pý7ose of Eve's speech (Portraits, pp. 168-69). 
" The expression used here is 'make a covenant': the existence of a former covenant can reasonably be 
inferred from the context. 
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his prayer reviews Israel's history, recounting both the repeated sins of the people and the 
saving acts of their God (9.6-37). The antecedent history in this case is thus both a 
confession of sin and praise to God for his mercy. The statement of substance takes the 
form of the leaders making a written agreement, which is subsequently affirmed by the 
people, to 'observe and do all the commandments of the LORD, (9.38,10.28-29). 47 
Neither of these examples is a farewell address but the same pattern is in fact found in 
Joshua's farewell address (Joshua 24). Here the antecedent history summarizes God's 
former dealings with his people (vv. 2-13) and the statement of substance is the command 
'Now therefore revere the LORD and serve him in sincerity and in faithfulness' (v 14). 
When we come to the writings of Early Judaism, several of the farewell addresses 
conform to this pattern. Abraham's testament in Jubilees 21 is a case in point. Here the 
antecedent history is a review of Abraham's life, shown as a model of conduct to be 
emulated (vv. 2-3), and the statement of substance is the command given to Isaac to keep 
God's commandments and reject idolatry (v. 5). Another similar case is the testament of 
Mattathias in 1 Maccabees 2.49-70. The antecedent history in this case is a roll-call of the 
heroes in Israel's past (vv. 51-63) and the statement of substance is an injunction to 'be 
courageous and grow strong in the law' (v. 64). Three of the Testaments of the Twelve 
Patriarchs follow the same pattern: after a review of the patriarch's life, there is a 
command to 'fear the LORD', 'love the LORD' or 'keep his commandments' (T. Levi 13.1, 
T. Benj. 3.1, T. Zeb. 5.1). 
The farewell address in the Greek Life clearly follows a similar pattern: there is a 
retrospect recalling events in the past leading up to the appeal, 'not to forsake the good' 
(30.1). Admittedly the form of farewell address found in the Greek Life has no exact 
parallel. The retrospect in this case points not to conduct to be emulated but rather 
recounts the failure to keep God's command. Subject to this point a close parallel is the 
testament of Abraham in Jubilees 2 1. There are also the parallels in 2 Chronicles 29.5-11 
and Nehemiah 9- 10 where the antecedent history is in the form of a confession; however 
the passages themselves are not farewell addresses. Perhaps the closest parallels are the 
confessions found in certain of The Testaments q the Twelve Patriarchs that are followed )f 
47 Baltzer, Covenant Formulary, pp. 43-50. 
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by a general warning, for example, T. Reub. 3.11-4.1, T. Jud. 12.1-13.2,13.3 -14.1, T. 
Gad. 1.2-3.1. Because it concludes with a summary statement T. Zeb. 1.2-5.1 would be a 
near perfect parallel except that the 'confession' recounts the sin of certain of the other 
brothers, not of Zebulon himself. Nevertheless the influence of the form 'antecedent 
history leading up to summary statement' is clearly evident in the Greek Life. Once this is 
accepted it will be seen that Eve's account of the Fall is essentially a confession of sin 
leading to an appeal to those addressed henceforth to remain obedient to God. 
How Far Covenantal? 
If Eve's closing appeal in 30.1 is to be taken as a summary statement in this way, this 
raises the question as to how far the covenant theology of the Hebrew Bible is invoked by 
the appeal. 
There is wide agreement that the covenant theology that now holds a central position in 
the Hebrew Bible received its main impulse from the Deuteronomic movement 
associated with Josiah's reforms. One significant contribution made by this movement 
was to apply the concept of election previously used of the Davidic kings to the people of 
Israel who are now seen as the people whom God chose (IMM) out of all the nations to be 
a people of his own possession (71tO :. U). 48 Another major contribution was to give a 
special theological meaning to the term 'covenant'(rl"1: 2): this joined to God's election of 
Israel the requirement that Israel keeps his commandments. Thus typically the 
declaration, 'This very day you have become the people of the LORD your God' is 
followed by, 'Therefore obey the LORD your God, observing his commandments and his 
statutes that I am commanding you today' (Deut. 27.9). In this way observance of the law 
of Moses is made the condition for remaining in the relationship created by having 
become God's people: 'keeping the divine commandments is as it were the concrete form 
of Israel's adoption as God's people'. 49 Closely associated with this joining of election 
and obedience is the concept of God establishing Israel as his holy people ( Vi-TIP MD ): 
48 Rainer Albertz, A History of1sraelite Religion in the Old Testament Period (trans. John Bowden; 2 vols.; 
London: SCM Press, 1994), 1, p. 228. 49Rolf Rendtorff, The Covenant Formula: An Exegetical and Theological Investigation (trans. Margaret 
Kohl; OTS; Edinburgh: T&T, Clark, 1998), p. 52. 
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this again entails the corresponding obligation to 'keep the commandments of the LORD 
your God and walk in his ways' (Deut. 28 . 
9). 50 
This covenant theology forms the basis of what E. P. Sanders calls 'a pattern of religion' 
of the kind that he has famously designated 'covenantal nomism'. 51 The essential 
elements as enumerated by Sanders are, 
(1) God has chosen Israel and (2) given the law. The law implies both (3) God's promise 
to maintain the election and (4) the requirement to obey. (5) God rewards obedience and 
punishes transgression. (6) The law provides for means of atonement, and atonement 
results in (7) maintenance or re-establishment of the covenantal relationship. (8) All those 
who are maintained in the covenant by obedience, atonement and God's mercy belong to 
52 the group which will be saved . 
The expression 'forsake not' ([V) CyKaTaXOTELV) in Gr. 30.1 has a close affinity with the 
idea of maintaining the relationship enjoyed by the elect which is at the heart of 
covenantal nomism. In fact the expression is used regularly in the Septuagint for not 
forsaking God and also on a number of occasions for not forsaking his law (as in 2 Kings 
17.16; 2 Chron. 7.19,12.1; Ps. 88(89). 31,118(119). 87; Prov. 4.2). The expression is even 
twice used in relation to the 5MOýKfl made with Israel (Jer. 22.9; Dan. 11.30). 
Accordingly the adoption of this expression in Gr. 30.1 suggests that those addressed 
belong to a community regarding itself as chosen by God and separated from other 
people not so chosen. This is borne out by certain indications found elsewhere in the 
Greek Life. So Cain is described as a 'son of wrath' to whom a mystery must not be 
revealed (3.2a), while the restriction of the promise in 28.4 to those who will keep 
themselves from all evil implies a distinct group. The similar restriction of the promise in 
13-3b-5 to 'such as shall be a holy people' is more explicit: here it should be borne in 
mind that 'holy people' is a term characteristic of the Deuteronomic covenant theology. 
(This passage of course is found only in the ATLC group but the reference to 'holy 
people' coheres with these other covenantal allusions. ) 
50 This of course is only a bare outline. For a fuller treatment see Albertz, History, 1, pp. 224-3 1; Rendtorff, 
Covenant Formula, pp. 51-56. For a review of the scholars who have contributed to the present 
understanding of covenant theology see Nicholson, God and His People, pp. 83-117. 51 E. P. Sanders, Paul and Palestinian Judaism (London: SCM Press, 1977), pp. 12-185 422-23. 
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The word 'covenant' itself(8LCtOT'jKIj) is found once in Greek Life, at 8.2. It is because 
4you have transgressed my covenant' not 'my commandment' that God brings upon 
Adam and his descendants the seventy kinds of sickness. It is easy to see how 'my 
covenant' could replace 'my commandment' for, as Jacob Jervell pointed out, one 
development in Early Judaism was to regard the whole Mosaic law as typified by the one 
command given to Adam not to eat from the tree. As Jervell put it, 'Nun versteht man 
erk 
aber dieseý Gebot nicht als einzelnes Verbot sondern als das mosaische Gesetz in nuce, 
als Verordnungen, die ein Leben in Heiligkeit und Gerechtigkeit fordern'. 53 However to 
take this usage in 8.3 as evidence of covenantal theology running throughout the work 
would be rather strained. 
In fact Eve's appeal in 30.1 is not actually a summons to maintain loyalty to the covenant 
God has made with Israel. In the first place, while there may perhaps be an allusion to the 
Mosaic law in 8.2 as just discussed, Eve's injunction is not to forsake God's 
commandments as delivered to Moses but 'not to forsake the good'. Secondly there is a 
pointed absence of any reference to the election of Israel. Indeed that is to be expected, 
for we already know from 5.3 that the children whom Eve is addressing are the three 
families of humankind among whom the earth has been divided, that is Gentiles as well 
as Jews. 
How are these similarities to and differences from the Deuteronomic covenant theology 
to be explained? It would seem that the 'forsake not' in Eve's appeal implies some kind 
of covenant relationship but one that in the Greek Life has been substantially modified. 
Those in a special relationship to God are now all whom God has chosen through his 
mercy, Jew and Gentile alike. The loyalty they are expected to maintain is to meet the 
moral obligations required of all, no mention being made of specifically Jewish 
52 Sanders, Paul and Palestinian Judaism, p. 422. 53 Jacob Jervell, Imago Dei (G6ttingen: Vandenhoeck & Ruprecht, 1960), p. 43. 
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obligations, such as circumcision and observing the food-laws. 54 This kind of much 
modified covenantal nomism might be at home in a Jewish diaspora community that only 
imposed certain minimum requirements on Gentile sympathizers. It would be equally at 
home in a Christian group that saw behind the text the saving action of Christ as the basis 
of God's mercy. The issue of religious provenance is thus still an open question at this 
point. 
Summary 
In the small number of cases where there is some evidence that the author/redactor has 
adapted an earlier form of the text, the redactional changes that appear to have been made 
for the most part reflect tendencies discernible elsewhere in the Greek Life. 
The narrative framework that identifies the presence of some kind of testament is very 
evident in the Greek Life. The writing does not precisely fit any of the usual models but 
there are several close, albeit not exact, parallels; these indicate that the farewell address 
in the Greek Life is best taken as a confession by Eve leading to a moral summons of a 
most general character. 
This summons, however, does not amount to a call to adhere to the covenant that God has 
established with Israel or to keep the law of Moses. The covenantal ideas of 
Deuteronomic theology have been substantially modified: the covenant with Israel has 
been widened to embrace an elect comprising Jew and Gentile alike; at the same time 
specifically Jewish elements have been omitted from the obligations entailed. 
Such is the significance of the farewell address that comprises the central section of the 
Greek Life. But important as the central section is, it is not the whole work. I have already 
noted that as regards the narrative as a whole Eve's speech is a retrospect which explains 
why Adam is now dying. Nickelsburg described the Greek Life as 'a narrative roughly 
shaped by a non-narrative genre', by which he meant the testament, for he went on to 
54 Sabbath observance as an obligation could, however, be implied by the injunction not to be in mourning 
for more than six days (at Gr. 43.3). Otherwise the position is much the same as in another 'universalist' 
writing, the Testament ofAbraham - see E. P. Sanders, 'Testament of Abraham', in Charlesworth, 1, p. 887. 
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speak of the work as 'quasi-testamentaryg . 
55 But if the writing as an entirety is not a 
testament as such, what kind of genre best describes it? And, if it is a narrative of some 
kind, what principles of interpretation are appropriate? To these questions I now turn. 
55 G. W. E. Nickelsburg, 'The Bible Rewritten and Expanded', in M. E. Stone (ed. ), Jewish Writings of the 
Second Temple Period (CRINT, 2.2; Assen: Van Gorcum; Philadelphia: Fortress Press, 1984), p. 90. 
B. 2 THE QUESTION OF GENRE 
The Generic Horizon 
'A genre is not what used to be known as a kind with rules prescibed by institutional 
authority; it is a context of expectation. " Kermode's statement here Points to the 
preeminent place of genre in the conventions shared between the author and the first 
readers. Fowler also emphasized the importance of genre as a means of reaching the 
author's 'horizon of meaning': 'Genre can be be a powerful instrument in construction 
[of the intended meaning], since its conventions organize most other constituents, in a 
subtly expressive way'. He then added, 'It need hardly be said that the limiting genre is 
the state of the genre at the time when the work was written 2 
These comments draw attention not only to the importance of genre in forming the 
expectations of the first readers but also to the fact that genres themselves evolve and an 
actual text may therefore not so much belong or not belong to a particular genre as have 
some kind of relationship to other texts to which a generic label can be broadly applied; 
for example, the text in question may be a development in a new direction of an earlier 
form of the genre as represented by other texts, or it may, while to some extent following 
one generic model, also draw on a quite different kind of writing. Only if the evolving 
character of genres is kept in mind can what David Aune has termed 'the fallacy of 
holistic comparison' 3 be avoided. This fallacy can arise when a particular text is selected 
for comparison with a model for the genre in question that has been constructed from 
certain of its main representatives. If the text is found wanting in certain features it may 
be excluded from the genre without its relatedness to other texts that are accepted as 
within the genre being explored. 
1 Kermode, Genesis of Secrecy, p. 162. 
2 Fowler, Kinds ofLiterature, p. 259. 3 David E. Aune, The New Testament and its Literary Environment (Cambridge: James Clark, 1987), p. 46. 
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Given that genre recognition is 'fundamental to the reading process' 4 it is surprising that 
so far little serious attempt has been made to place the Greek Life in relation to the genre 
or genres to which it lies closest with a view to gaining access to its intended meaning. 
For example, Quinn who was Principally interested in the mythical themes running 
through the text declined to give it a specific genre description, being content to count it 
among works that are 'biblical in subject matter, narrative in style, and edifying in 
5 
character'. Likewise Levison's valuable short treatment of the Greek Life lacks a generic 
horizon. He simply described the work as a 'narrative expansion of the biblical account 
of Adam and Eve', although he did treat Eve's farewell speech as a testament and took up 
what he called the 'hortatory function of this form,. 6 
By contrast, de Jonge and Tromp do uw make use of genre in their proposed 
interpretation. For them, the pattern followed by the narrative - the recounting of the 
story of the Fall at Adam's deathbed in the form of two flashbacks and an elaboration of 
the events surrounding Adam's death and burial - defmes the Greek Life as 'a "farewell 
discourse", or as the form is less aptly called, "testament"'. 7 In their view, 'the testament- 
form most felicitously suits the main theme of GLAE, namely, the question of life, death 
and afterlife'. 8 
However, while I have indeed argued that the farewell address of Eve is one particular 
kind of testament, 9 it is not appropriate to classify the whole work in this way. Important 
as this farewell address may be, this central section constitutes little more than one third 
of the entire work. The opening sections dealing with the death of Abel, the search for the 
healing oil, and the discussion as to why Adam is mortally ill are all surplus to what is 
required to introduce a farewell address, that is, a notice of the imminent death, the 
assembling of the descendants, and the opening summons to hear. Furthermore, to 
conclude a testament all that is needed is a note of the death of the patriarch with perhaps 
Fowler, Kinds ofLiterature, p. 259. 5 Quinn, The Quest ofSeth, p. 16. ' Levison, Portraits, pp. 163,167-68. 7 De Jonge and Tromp, Life, p. 45. 8De Jonge and Tromp, Life, p. 47. 9 See B. I- Which Kind of Testament? 
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a mention of his children's mourning and of their carrying out his burial instructions. The 
description of the ascent of Adam's soul and his acceptance by God, not to mention the 
legend of Abel's body being preserved until Adam died, and the story of Eve's death and 
burial, go far beyond the conclusion of a testament, and, as Tromp has noted in a separate 
article, account for one third of the whole writing. 10 Taken with the opening sections that 
are not integral to the farewell address, these non-testamentary passages amount to about 
two thirds of the text. In fact the work as a whole must be regarded as a narrative and, as 
we shall see, when the Greek Life is analyzed as a narrative, Eve's testament is an 
ancillary narrative which is subordinate to the main plot, in fact a retrospect intended 
primarily to account for the present situation, that is, why Adam is now facing a death 
that cannot be averted. " 
How then should the Greek Life taken as a whole be categorized? 
A Bios? 
The fullest attempt to date to classify the Greek Life generically is that made by Sweet. 12 
Her investigation led to the conclusion that 'the document is most appropriately described 
as a mixed genre, encompassing aspects of both pre-rabbinic narrative midrash and 
13 Greco-Roman biography' 
. 
Her view that the Greek Life 'can be considered as an example of - or at the least as 
influenced by - the genre of Hellenistic biography' 
14 rests principally on the emphasis on 
character which she sees displayed in the work. That the Greek 'Bios' was very interested 
in the individual character of the person whose life it relates is true, but the genre is not 
adequately represented by that feature alone. For David Aune's definition of the genre 
describes the Bios as a writing which 'relates the significance of a famous person's 
career (i. e. his character and achievements), optionally framed by a narrative of origins 
and youth, on the one hand, and death and lasting significance on the other' [emphases 
10 Tromp, 'Literary and Exegetical Issues', p. 39. " See Chapter B. 3 - The Retrospects. 12 Sweet, Study, pp. 31-45. 13 Sweet, Study, p. 44. 
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mine]. 15 But while, as we shall see, the Greek Life displays some interest in the character 
of its main figures, it it can hardly be said that this text presents the career -a somewhat 
fuller concept - of either Adam or Eve, since the only events in their lives that are 
recounted are the transgression in the Garden, the death of Abel, and the events 
immediately surrounding Adam's death: not very much in a life span of nine hundred and 
thirty years! Further, such typical features of the Bios as the anecdote or notable saying 
that is presented as giving away the inner nature of the famous person are wholly lacking. 
Sweet also noted, drawing particularly on a study of Patricia Cox, that the Greek Bios 
was often the vehicle of polemic or propaganda. 16 According to Cox both Plutarch and 
Suetonius were 'interested in portraying ideal traits that statesman should possess'; 
Plutarch, in particular, 'maintained the standpoint of a moral judge, and in this sense his 
biographies are pedagogical since they measure character against certain ideal virtues'. 17 
There is of course some element of an educative aim in the Greek Life, for in narratives 
generally a system of values is upheld as readers are tacitly invited to approve or 
disapprove of the conduct of the characters depicted. But, while, as we shall see, Eve, in 
particular, is portrayed sympathetically and given some positive attributes, it would be an 
exaggeration to claim that she is being held forth as say, the exemplar of the pious wife, 
for very little of her life is actually described. 
Accordingly, in my view, the Greek Life is not very closely related to the Greek Bios, 
although the possibility of some influence from that genre cannot be entirely discounted. 
Rewritten Bible -a True Genre? 
Sweet correctly took the scholarly consensus (in 1992) to be that the Greek Life was best 
described as midrash. This was the view of A. -M. Denis: he put the Greek Life under the 
14 Sweet, Study, p. 3 1. 15 Aune, The New Testament in its Literary Environment, p. 120. 16 Sweet, Study, p. 3 8. In her study Cox explored the polemical intentions motivating Eusebius' Life of 
Origen and Porphyry's Life ofPlotinus (Patricia Cox, Biography in Late Antiquity: A Questfor the Holy 
Man (TCH, 5; Berkeley, CA: University of California Press, 1983)). 17 Cox, Biography, p. 13; not specifically cited by Sweet. 
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head of 'le midrash "hagiographique"'. 18 The new edition of SchUrer Similarly counted 
the Greek Life as a 'biblical midrash'. 19 Bertrand too had taken a partly similar view. He 
did not attempt to classify the whole work generically, although in his view its unity was 
very real, but he distinguished between 6une section plutot exegetique' (1-30) and 'une 
section plutot apocalyptique' (31-43). 20 His description of the first section broadly 
21 
corresponds to midrash . Sweet, in general agreement with the foregoing consensus, held 
the Greek Life to be 'the literary product of an interpretive activity which is focused on 
the biblical text and which is carried out in a community context'. 'As such' she 
considered 'it is appropriate to refer to it as a midrash'. 22 
But while midrash may be a useful term to describe both a certain interpretative activity 
and the shared characteristics of a broad range of literature, the question has to be asked 
whether midrash can be regarded as a distinct literary genre, at any rate in the pre- 
rabbinic period. Some time ago Addison Wright argued for this proposition, although he 
had to accept that, as regards literary structure, distinctions had to be made between what 
he called exegetical midrashim, homiletic midrashim and narrative midrashim. 23 Wright 
took rabbinic writings for his models but traced examples of midrashic literature among 
many earlier writings. 24 However, the criticism made by Le Deaut against this procedure 
was generally accepted. This was that in the pre-rabbinic period there was no literary 
genre of midrash in the strict sense but rather midrash had occurred in multiple forms in a 
variety of literary compositions which themselves were not midrash as a specific, albeit 
25 broadly defined, genre as Wright had proposed . 
If the term 'midrash' is not very satisfactory as a generic description, is 'rewritten Bible', 
any better? This is one of the five separate categories into which Gary Porton, divided 
midrash; his categories were inner-biblical exegesis (as in Chronicles), the Targums, 
18 A. -M. Denis, 'Les genres litteraires dans les pseuddpigraphes d'Ancien Testament', JSJ 12 (1980), p. 2. 19 New SchOrer, III. Z p. 757. 20 Bertrand, La vie grecque, pp. 50-5 1. 21 Michael Stone has not included the question of genre in the many aspects of the Adam literature that he 
has explored. For him the primary Adam books are simply 'apocryphal stories' (History, p. 6). 22 Sweet, Study, p. 33. 23 Addison G. Wright, 'The Literary Genre Nfidrash', CBQ 28 (1966), pp. 105-138. 24 Wright, 'Literary Genre Mdrash', pp. 417-57. 
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rewritten Bible such as Pseudo-Philo, the Qumran pesharim, and rabbinic midrash. 26 
Sweet, although she prefeffed to call the Greek Life a 4pre-rabbinic midrash', suggested 
6rewritten Bible' as an alternative categorization. 27 This raises such questions as, What is 
meant by 'rewritten Bible'? Is it a distinct literary category? If so, does the Greek Life fall 
within it, and what other writings also belong there? 
Rewritten Bible is an expression that was used by Geza Vermes to refer to a type of 
narrative in which 'the midrashist inserts haggadic development into the biblical 
narrative'. 28 Vermes took the Palestinian Targum, Josephus' Jewish Antiquities, Pseudo- 
Philo, Jubilees and the Genesis Apocryphon as varied examples of this kind of writing. 
More recently Philip Alexander has examined the last four works -he excluded the 
Palestinian Targum from consideration - with a view to deciding whether they represent 
a definite literary genre - 
29 His conclusion was that they did, and he noted the following 
features characteristic of the genre: 
(1) Rewritten Bible texts are narratives which follow a sequential, chronological order. 
(2) They are free-standing compositions which replicate the form of the biblical books on 
which they are based. Though they make constant use of the words of Scripture, they 
integrate these into a smooth, seamless retelling of the biblical story. On the other 
hand, these texts are not intended to replace or supersede the Bible: knowledge of 
Scripture is generally presupposed. 
(3) Rewritten Bible texts cover a substantial portion of the Bible. 
(4) Rewritten Bible texts follow the Bible serially and in proper order but they are highly 
selective: some passages are reproduced more or less literally, some are omitted, 
some abbreviated and some are expanded. In the end all the texts contain a reasonably 
balanced proportion of straightforward retelling and expansion. 
25Le 
Deaut, 'Minition du Midrash', p. 398. 26 Porton, 'Defining Nfidrash', pp. 66-85. 27 Sweet, Study, p. 35. 28 Geza Vermes, Scripture and Tradition in Judaism (SPB, 4; Leiden: Brill, 2 nd ednx, 1973), p. 95. 29 Philip S. Alexander, 'Retelling the Old Testament', in D. A. Carson and H. G. M. Williamson (eds. ), It Is 
Written. - Scripture Citing Scripture (Cambridge: Cambridge University Press, 1988), pp. 99-121. 
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(5) The intention of the texts is to produce an interpretative reading of Scripture. They 
constitute a kind of commentary. But the narrative form of the texts means that they 
can impose only a single interpretation on the original; further, the narrative form also 
precludes making the exegetical reasoning explicit. 
(6) Rewritten Bible texts make use of non-biblical tradition and draw on non-biblical 
sources, whether oral or written. Alexander here suggested that by fusing this material 
with the biblical narrative the rewritten Bible texts appear to be aiming at a synthesis 
of the whole tradition. 
(7) As a summary point, Alexander concluded: 
So their intention may be seen as both exegetical and eisegetical: they seek to draw 
out the sense of Scripture and to solve its problems, and at the same time to read non- 
biblical material into Scripture, thereby validating it and preventing the fragmentation 
of the tradition. 30 
This analysis amounts to a powerful case for treating 'rewritten Bible' as a distinct 
literary genre. There are two points, however, with which I would take issue. First, if 
there is a balanced proportion of straightforward retelling and expansion in these texts 
(point (4)), that would seem to be fortuitous rather than intentional for there is great 
unevenness between these two elements. Where there is expansion, as for example in the 
insertion of the stories concerning Noah's birth untainted by the Watchers (I QapGen 2), 
Abraham's avoidance of idolatry (Jubilees 12.1-8,12-14, Pseudo-Philo 6) and Sarah's 
31 
preservation in Pharaoh's palace (I QapGen 19-20), their inclusion seems to be dictated 
by the importance of the figures concerned for Israel's faith or the troubling questions 
raised about them by the biblical text that the inserted stories seek to resolve. Such 
questions include, Can we be sure that Noah's mother did not conceive him by union 
with one of the Watchers? When Adam lived in Ur did he too worship idols? Was Sarah 
kept inviolate when taken possession by Pharaoh, and if so, how? Hence as a rule the 
legendary expansions tend to cluster only around certain prominent figures and themes. 32 
Secondly, in speaking of non-biblical traditions and non-biblical sources (point (6)), 
30 Alexander, 'Retelling the Old Testament', pp. 116-18 summarized. The citation is from p. 118. 31 Of course since the Genesis Apocryphon is only fragmentary it is impossible to assess in this work the 
extent of the expansions relative to straightforward retelling. 32 The expansions in Pseudo-Philo in respect of certain figures only briefly touched on in Judges form an 
exception. 
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Alexander does not appear to be giving due weight to the extent to which meditation on 
the biblical text often underlies these elements. So, for example, even the story of 
Abraham driving away the crows and then inventing the seed-drill (Jubilees 11 . 18-24) 
has probably grown out of reflection on Gen. 15.11 (Abraham driving away the birds of 
prey from the animals offered in the covenant-making rite). 33 Again, it seems rash for 
Alexander to assert of the account of Noah and the demons (Jubilees 10.1- 14), 'there is 
no way this material could have been generated from Scripture', 34 seeing that it makes 
explicit references to the story of the Watchers (Gen. 6.1-8), 'the fathers of these spirits', 
(Jubilees 10-5). 
Subject to these points, I consider that Alexander has set out sufficiently clear and valid 
differentiae to enable one to speak of a genre called 'rewritten Bible'. Tromp, however, 
has objected that 'the genre lacks a specific form, the prime criterion for the definition of 
a genre according to the modem standards of literary criticism'. 35 But while it is true that 
'rewritten Bible' lacks formal criteria such as those we encountered in examining the 
farewell address, 36 not all genres can be identified in this way. The modem novel, for 
example, in its varied forms from its origins in the seventeenth century until the present 
day provides a useful comparison. What binds together such diverse types as the 
epistolary novels of Richardson, the 'objective' narrative told by a neutral author that was 
developed in the nineteenth century, and stories told in free indirect discourse such as 
James Joyce's Eveline? Surely the answer lies in their deep structure, not in surface 
features. As Susan Lanser noted, 'the ur-convention of novelistic discourse is that the text 
37 
will permit the creation of a coherent and human, if hypothetical world'. However the 
lack of explicit surface markers does not mean that that it is difficult to recognize that one 
is reading a novel of some kind. In the case of rewritten Bible, the kind of indicators that 
one is encountering this kind of literature would be that the Bible is being retold, the 
33 The suggestion of O. S. Wintermute, 'Jubilees', Charlesworth, II, p. 40. 
3' Alexander, 'Retelling the Old Testarnent', p. 103. 
35 Tromp, 'Literary and Exegetical Issues'. p. 40. 36 See B. 1- The Narrative Framework. 
37 Susan Sniader Lanser, The Narrative Act: Point of View in Prose Fiction (Princeton, NJ: Princeton 
University Press, 198 I)q p. 113. 
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scripture text is generally paraphrased rather than cited, that there are omissions and 
sometimes substantial inserted stories, in fact the features set out by Alexander. 
A further ob ection made by Tromp is that all of the various definitions provided by j 
scholars - he included Alexander's analysis - 'have in common that the rewritten Bible 
has something to do with exegesis', 38 and in this connection he cited Vermes as an 
4outspoken' example: 
The regular reading of Scripture and the constant meditation on it with a view to 
interpreting, expounding and supplementing its stories and resolving its textual, 
contextual and doctrinal difficulties, resulted in a pre-rabbinic haggadah which once 
introduced into the scriptural narrative itself, produced a 'rewritten Bible', a fuller, 
smoother and doctrinally more advanced form of the sacred narrative. 39 
Dismissing this definition, Tromp preferred to discuss Nickelsburg's 'much more careful 
description of this type of literature', namely that rewritten Bible is literature 'that is very 
closely related to the biblical texts, expanding and paraphrasing them and implicitly 
commenting on them'. 40 Taking up the expression ' implicitly commenting on them', 
Tromp objected that the retelling process may not involve any conscious effort to deal 
with exegetical issues raised by the text but may simply reproduce ways of understanding 
the text that were normative at the time of writing. This is a valid and important point. If, 
for example, the Greek Life were to be regarded as a specimen of rewritten Bible, one 
would have to accept that the incident of the encounter with the beast (10.1- 12.3) was no 
longer being told as an account of how the promise in Gen. 3.15 was quite literally 
fulfilled: 41 its function in the present context is quite different, that is, to hold up the 
action in a similar way to a Markan intercalation. 42 Similarly, in their present contexts the 
stories of Noah and the demons and Abraham and the crows in Jubilees are probably 
recounted simply as traditions; there may no longer be any interest in the exegetical 
issues that generated the stories such as whether the Watchers lost all influence over 
38 Tromp, 'Literary and Exegetical Issues', p. 38. 39 G. Vermes in New Schflrer, 111.1, p. 308. 40 Nickelsburg, 'The Bible Rewritten and Expanded', p. 89. 41 See AA - Midrashic Elements, The Narrativization of the Three Curses. 42 See B. 3 - Suspiense. 
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humankind as a result of the Flood, or why the birds of prey tried to interfere with the 
covenant-making between God and Abraham. Clearly it is a matter for judgment in each 
case as to whether a story is still a true midrash motivated by an exegetical concern or 
with the passing of time has become merely a tradition. 
But certainly some of these legendary stories seem to have retained their original 
midrashic character. Although the stories say, about Abraham's re ection of idolatry 
recounted in Jubilees and Pseudo-Philo were probably already old traditions by the time 
of their incorporation into those texts, they were included intentionally and the purpose 
may not simply have been because the intended readers were likely to be interested in 
anecdotes about the father of Israel's faith: the temptation to compromise on the question 
of idolatry was a serious challenge to the pious in Judaea during the Maccabean period 
(the probable time of composition for Jubilees) and for Jews living in the Diaspora well 
beyond that time. Hence the question of how early on Abraham opposed idol-worship 
and at what personal risk was a live issue and so in these cases it seems likely that the 
traditions are being retold with their original midrashic intent. 
It should be added that even if, contrary to the actual position, all the additional material 
in every example of rewritten Bible was no more than a tradition, or the expression of 
what by then had become normative ways of understanding the text so that no exegetical 
intention at all was evident, there would still be ample differentiae to distinguish 
rewritten Bible as a distinct literary category: only point (5) in the above summary would 
have to be dismissed. Accordingly, with Alexander, one must conclude that the texts 
most commonly categorized as rewritten Bible do indeed constitute 'a definite literary 
genre 9.43 
A Midrashic Tale? 
But while rewritten Bible must be accepted as a distinct genre, it is another question 
whether with Vermes and Nickelsburg we should take the Greek Life as one of its 
43 Alexander, 'Retelling the Old Testament', p. 116. 
179 
representatives. 
44 s will certainly not be the case if the genre is determined by 
Alexander's differentiae. In particular, the Greek Life does not cover a substantial portion 
of the Bible - strictly only Genesis 2-4 can be said to be retold - and what it does recount 
is not in the proper order: the expulsion of Adam and Eve from Paradise and the murder 
of Abel are related before the account of the Fall. Further, Eve's account of the Fall is a 
retrospect that is not told for its own sake but has certain functions in relation to the main 
narrative to which it is appended. We have already seen how her speech is a confession 
of sin leading up to a moral exhortation to the gathered children. 45 We shall later see how 
it functions in the main narrative as a response on Eve's part to God's promise of 
restoration that follows the refusal of the healing oil in 13.3a, 46 and also how the speech 
underlines the gravity of the 'present moment' in the main narrative: Adam is dying; 
what will become of 
hiM? 47 
In fact the real interest of the text is concentrated on a very small segment of Scripture: 
the passage enclosing the note, OUT03 [Enosh] IlXlTL07EV EITLKCtXE-LG0CtL -r0` OVO[Ict KUPLOU 
TOý OEOD (Gen. 4.26) ('This one hoped to call upon the name of the Lord God'48) and the 
terse report of Adam's death, KCt"L d-rrE0CtVEV (Gen. 5.5). 49 It is easy to see how the near 
juxtaposition of these two events should raise acute questions for readers affiliated to 
virtually any of the groupings within Early Judaism. Did Adam and Eve also invoke the 
name of the LORD? Did they ever repent of their transgression in the Garden? Will they 
be counted among God's chosen people, and will they obtain eternal life at the 
resurrection of the dead? That there may have been speculation in Early Judaism over 
such questions is borne out by a tradition preserved in Genesis Rabbah where one of the 
interpretations of Gen. 4.16 describes Cain as going out rejoicing, having repented and 
received pardon after God had pronounced judgment on him. The parashah continues: 
44 Vermes in New SchUrer, 111.2, pp. 757-59; Nickelsburg, 'The Bible Rewritten and Expanded', p. 90. 45 See BA- Which Kind of Testament? 46 See B. 3 - Story; Plot. 47 See B-3 - The Retrospects. 48 The translation of Steven D. Fraade who considers the ambiguities of the LXX rendering of Gen. 4.26 in 
'Enosh and his Generation Revisited', in Michael E. Stone and Theodore A. Bergren (eds. ), Biblical 
Figures outside the Bible (Harrisburg, PA; Trinity Press International, 1998), pp. 61-66. 49 Both citations are from the Septuagint (Old Greek) as this would be the version of Genesis used by the 
author's community (A. 2 - The Terminus a Quo). The MT at Gen. 4.26, 'At that time people began to invoke the name of the LORD' would give rise to the same kind of questioning as the LXX rendering. 
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F. Adam met him and said to him, 'What happened at your trialT 
G. He said to him, 'I repented and am reconciled. ' 
H. Then Adam began to beat on his face: 'So great is the power of repentance, and I 
never knew 
it! 9 50 
There is also a further problem raised by this passage in Genesis. Until the note of 
Adam's death in Genesis 5.5 no human being is recorded in Scripture as having met a 
natural death. How then did Adam die? Clearly he must have had a fatal sickness but as 
Seth asked him, 'How has this happened to you? ' (6.4). 
Examination of the text of the Greek Life will confirm that most of the narrative is 
intended to answer these questions. As regards Seth's question, the Greek Life makes 
explicit what is left unsaid in the biblical text, namely that sickness and death are the 
inevitable lot of humankind as a result of the disobedience of Adam and Eve in the 
Garden. That is the substance of Adam's answer in 7.1-8.2. That physical death cannot be 
averted is underscored by the episode of the unsuccessful quest for the healing oil (9.1 - 
13.6). The promise of eternal life that the angel gives instead of the healing oil (13.3-5) 
raises expectations concerning Adam's eventual fate but the question then becomes, Is 
Adam included among 'such as shall be a holy people' (1 3.3b)? Eventually it is disclosed 
that Adam repented of his sin on his departure from Paradise (27.2-3) while the closing 
sections of the work make clear that, following the ascent of Adam's soul to heaven, God 
had mercy on him and accepted him (37.1-2), and that at the burial of his body which 
God himself arranged and attended, God promised him a restoration to glory and 
dominion in the eschaton (39.1-3). 
Viewed in this light, the Greek Life bears a strong resemblance to the midrashic tale of 
the later rabbinic literature, although it is very much longer than such tales normally 
are. 51 It is however concerned with large questions posed by the biblical text rather than 
50 Neusner, Genesis Rabbah, I, p. 254. 51 The rabbinic midrashic tale is generally a short narrative developed from a close reading of Scripture. As 
E. Slomovic observed, 'the functions of the tale are manifold', for example, to resolve disharmonies, 
redundancies or lacunae in the biblical text, to justify questionable actions of venerated biblical persons or 
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somewhat narrow issues arising from a close reading of that text such as I discussed 
earlier when considering certain of the midrashic materials utilized by the Greek Life. 52 In 
this respect the Greek Life has closer affinities to works which are without dispute 
rewritten Bible such as the Genesis Apocryphon, Jubilees and Pseudo-Philo. For in these 
writings the haggadic developments that have been inserted are, as noted above, similarly 
concerned with such larger issues as, Did Abraham ever countenance idolatry? Was 
Sarah violated by Pharaoh when taken captive? How was it prevented? In fact the Greek 
Life is like a haggadic insertion of this kind but without there being an extended retold 
biblical narrative into which the insertion has been made. A difference, however, is that 
the Greek Life is considerably longer than the inserted haggadic stories and is a 
substantial piece of literature in its own right. 
Nevertheless there could well be a connection with rewritten Bible. As Daniel Harrington 
observed, 'Though these documents are less obviously keyed to the structure and flow of 
the biblical narrative than the other works [of rewritten Bible] treated here, they are in 
considerable debt to it'. 53 The documents Harrington was considering here were the 
Paraleipomena ofJeremiah, the Ascension of1saiah and the Greek and Latin Lives. It is 
possible indeed, though Harrington did not suggest it, that this kind of literature 
represents a literary development out of rewritten Bible. At any rate the Greek Life 
appears to have some relationship to rewritten Bible and this relationship is found in the 
common concern at places (in rewritten Bible proper) or virtually throughout (as in the 
Greek Life) to resolve certain large issues raised by the biblical text. 
The kind of writing to which the Greek Life, viewed in its entirety, belongs should 
therefore be considered as a variant form of rewritten Bible, the position taken by 
Harrington. As a designation for this variant genre I would suggest 'midrashic novella', a 
description which draws attention both to the midrashic motivation of such texts and to 
of God himself, or to serve a didactic purpose and to establish values (E. Slomovic, 'Patterns of Nfidrashic 
Impact on the Rabbinic Mdrashic Tale', JSJ 19 (1988), p. 62). 52 See AA - Midrashic Elements (all sections). 53 Daniel J. Harrington, 'The Bible Rewritten (Narratives)', in Robert A. Kraft and George W. E. 
Nickelsburg 
, Early Judaism and Its Modern Interpreters (Philadelphia: Fortress Press; Atlanta: 
Scholars 
Press, 1986), p. 246. 
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their being extended and highly developed narratives. As a narrative of this kind the 
Greek Life should be amenable to investigation using the insights gained from research 
into narratives generally, a field where considerable advances have been made in recent 
decades. 
B. 3 THE NARRATIVE DISCOURSE 
The Relevance of Narrative Criticism 
Whatever else the Greek Life may be, there can be little dispute over the fact that it 
belongs to the broad category of writing that may be called 'narrative' since what is 
communicated is not 'argument' nor 'description' but the unfolding of a 'story'. It is also 
narrative in the narrower sense in that the story is told by a narrator, albeit in the Greek 
Life often an unseen presence behind the text, as opposed to being enacted as in drama or 
impersonally presented as in film-' As narrative in this narrower sense, the Greek Life 
falls squarely within the classic definitions, for example, that of Scholes and Kellogg: 
'By narrative we mean all those literary works which are distinguished by two 
characteristics: the presence of a story and a story-teller'. 2 
Virtually every aspect of the process by which a narrative is recounted and conveyed to 
the reader has been the subject of much investigation in recent decades and this activity 
has given rise to a field of literary criticism known as narratology or narrative criticism. 
Among the major contributions made in this field may be mentioned those of Wayne 
Booth, Seymour Chatman, Gerard Genette, Scholes and Kellogg, and Shlomith Rimmon- 
Kenan. 3 However most of the perceptions set out in these contributions have been gained 
from the study of the modem novel since its rise in the eighteenth century. Scholes and 
Kellogg rightly warned against 'the dominance of the novel in our thinking and 
evaluation' and pointed out that the modem novel represents 'two hundred years of 
considerable achievement ... 
but still only two hundred years out of five thousand' of 
1 Here I am here following the divisions between text-types and the distinction between diegetic and 
mimetic narrative made by Seymour Chatman in Coming to Terms: The Rhetoric offarrative in Fiction 
and Film (Ithaca, NY: Cornell University Press, 1990), pp. 6-21,109-118. 2 Robert Scholes and Robert Kellogg, The Nature offarrative (Oxford: Oxford University Press, 1966), p. 
4. 
3 Wayne C. Booth, The Rhetoric ofFiction (London: Penguin Books, 2 nd edn, 1983 ); Seymour Chatman, 
Story and Discourse: Narrative Structure in Fiction and Film (Ithaca, NY: Cornell University Press, 197 8); 
Gdrard Genette, Narrative Discourse (trans. Jane E. Lewin; Oxford: Basil Blackwell, 1980); Scholes and 
Kellogg, Nature offarrative; Shlomith Rimmon-Kenan, Narrative Fiction: Contemporary Poetics 
(London: Routledge, 1983). 
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narrative writing. 
4 ccordingly, contrary to the usual procedure, these two scholars 
brought into their survey both ancient Graeco-Roman and Mediaeval literature and their 
precedents in oral literature such as ballads and epics. Further, it should not be 
overlooked that Wayne Booth made a specific disclaimer excluding from the scope of his 
study 'didactic fiction' and 'fiction used for propaganda or instruction'. 5 
Generally those scholars who have sought to apply narrative criticism to biblical texts 
such as the Gospels have done so as if a work of modem fiction lay before them. The 
caveats made by Wayne Booth and Scholes and Kellogg raise serious questions as to 
whether and, if so, to what extent it is legitimate to apply narrative criticism to the 
writings of the Hellenistic period, particularly religious works. On the other hand, if the 
use of narrative criticism is indeed valid for this kind of literature, albeit subject to 
modification or constraints, then to ignore it would amount to culpable negligence. 
What Robert Alter has said about using narrative criticism in relation to the Hebrew Bible 
is not out of place here: 'one discovers that the characteristic procedures of biblical 
naffative differ noticeably from those of later Western fiction but that the biblical 
conventions can be grasped by some process of cautious analogy with conventions more 
familiar to us'. 6 This approach has much to commend it and is likely to be valuable in 
relation to other kinds of ancient literature. In particular, in its reference to 'conventions' 
this approach recognizes differences in generic and cultural expectations. However, in 
seeking to apply narrative criticism by way of 'cautious analogy' to a text of Early 
Judaism, such as the Greek Life, it is desirable to be rather more specific as to how far 
and subject to what limitations the approach can be legitimately applied. I would offer the 
following guidelines. 
Certain factors governing how the story is told operate in much the same way 
regardless of cultural or generic considerations. For example the interpolation of a 
secondary story has the same effect of marking the passage of time and of 
4 Scholes and Kellogg, Nature offarrative, p. 9. 5 Wayne Booth, Rhetoric ofFiction, p. xiii. 6 Robert Alter, The Art ofBiblical Narrative (New York: Basic, 198 1), p. 131. 
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heightening suspense in Mark's Gospel (see, for example, Mark 5.24-34) as the 
equivalent framing technique in modem novels and films. Again, there is no reason to 
believe that ancient authors did not control the pace and duration of narrative time 
relative to story time to achieve desired effects in much the same way as modem 
authors do: one can think, for example, of the masterful slowing down of pace in 2 
Samuel 15.16-37 to suggest David's heavy-heartedness and his slow and measured 
withdrawal from Jerusalem. 7 Even when we are faced with a genre far removed from 
the modem novel, some of the questions to ask may still be the same. For example, in 
Daniel 10.8 we shall be spared the perplexity of wondering how Daniel could 
possibly know that his complexion grew deadly pale - did he have a mirror? - simply 
by asking whether Daniel as a protagonist is describing what he saw took place or 
whether the biblical author is using the figure of Daniel to describe the event as he, 
the external narrator, wants it told. (It is the latter case, of course. ) 
(2) It is of course important not to lose sight of the difference in genre between that of the 
modem work of fiction and that to which the ancient text belongs. Nevertheless, as 
Wayne Booth acknowledged, the rhetorical problems faced by the author as he or she 
'tries, consciously or unconsciously, to impose his [or her] fictional world upon the 
reader', though seen more clearly in non-didactic novels, 'are found in didactic works 
8 like Gulliver's Travels, Pilgrim's Progress, and 1984' . But equally much the same 
rhetorical problems also occur in ancient religious stories such as the Greek Life as 
they seek to convey their story-world to the readers and mould their outlook and 
conduct in alignment to that world. The understanding of the technical issues 
involved in this process that has been developed from the study of the modem novel 
can and certainly should be applied to these ancient texts, albeit by way of 'cautious 
analogy'. 
(3) There are, however, some areas where often unsuspected but profound differences in 
culture between the world of Early Judaism, and post-Renaissance Europe must 
temper the application of narrative criticism to the ancient text. One such area is that 
7 The result is also to hold the reader in suspense - see R. N Whybray, The Succession Narrative: A Study of II Samuel 9-20; 1 Kings I and 2, SBTh 9 L1 968), p. 46.40tJoh 8 Wayne Booth, Rhetoric ofFiction, p. xiii. 
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of characterization. The degree to which there was an interest in individuality and in 
development of character in the Hellenistic period is the subject of ongoing debate 
but after reviewing this issue, 9 Fred W. Burnett can without qualification state that 
'the modem understanding that a character is to be understood primarily through his 
or her psychological development is not part of ancient civilization'. ' 0A ftuther 
disconcerting way in which the cultural gap may operate may lie in the different way 
in which ancient readers drew meaning from the text. We can know very little about 
the reading processes deployed by audiences of the Hellenistic age but it would be 
rash to assume that they equate with our own. For example, did the ancient reader 
6seek out consistency and coherence in the portrayal of character' in the way that a 
modem reader would? Robert Fowler was led to doubt this through reflecting on the 
way that the concept of the coherent, unified self is a 'modem' phenomenon that has 
been displaced in postmodemism. II 
A full-length interpretation of the Greek Life by means of narrative criticism is beyond 
the scope of this study. However certain insights, I believe, can be gained by engagement 
with this field of learning, and subject to the guidelines just set out, I will attempt to deal 
with certain facets of the text where the use of narrative criticism appears to be fruitful. In 
proceeding by way of 'cautious analogy', I shall be taking Seymour Chatman's Story and 
Discourse as my main guide. This exposition of narrative criticism will be familiar to 
many biblical scholars since it underlies several of the narrative-critical studies of the 
Gospels. 12 But it is now quite an old work and consequently I shall supplement it by 
referring to Chatman's more recent Coming to Terms and to the contributions of several 
other important scholars in this field, including in particular Shlomith Rimmon-Kenan's 
9 Fred W. Burnett, 'Characterization and Reader Construction of Characters in the Gospels', in Elizabeth 
Struthers Malbon and Adele Berlin (eds. ), Characterization in Biblical Literature (Semeia, 63; Atlanta: 
Scholars Press, 1993), pp. 6-10. 10 Burnett, 'Characterization', p. 11. II Robert M. Fowler, 'Characterizing Character in Biblical Narrative', in Characterization in Biblical 
Literature, p. 100. 12 For example, R. A. Culpepper, Anatomy of the Fourth Gospel: A Study in Literary Design (Philadelphia: 
Fortress Press, 1983); J. D. Kingsbury, Matthew as Story (Philadelphia: Fortress Press, 1986); David 
Rhoads and Donald Mchie, Mark as Story: An Introduction to the Narrative of a Gospel (Philadelphia: 
Fortress Press, 1982). 
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Narrative Fiction - 
13 1 shall also draw on the contributions of the structuralist critics, 
Roland Barthes and Claude Bremond, regarding the way in which narrative plots are 
formed. Fairly recently speech act theory has been taken up by certain critics and applied 
to literary texts as a whole, sometimes in combination with narrative criticism. In the 
next chapter I consider some further insights that speech act theory may afford 
In order to apply narrative criticism to a text, it is necessary to consider the text in its 
finally redacted form, on the supposition that the author or authoring community 
responsible for that text consciously framed the narrative in that form and intended the 
effects that would ensue. This is a realistic assumption in relation to the Greek Life given 
that, as argued earlier, the redactor has reduced the text from an earlier form of the 
narrative that was longer, had more incidents and was less tightly controlled. 14 
The Narrative Process 
Seymour Chatman's diagrammatic representation of the narrative process forms a useful 
basis from which to begin. 15 
Naffative text 
Real author--:, ý Implied author ---ý-ýaffator) --, (Naffatee)---? Implied reader --ýReal reader 
There must of course be a real author for a narrative to exist but in some cases authorship 
may involve a team as in the modem 'ghosted' autobiography or, as in 'evolved 
literature' such as the Greek Life, may be the product of successive reworkings of earlier 
texts. In the case of anonymous writings such as the Greek Life nothing can be known of 
the real author apart from what can be read out of the text and hence in this case the 
implied author is tantamount to the real author. The implied author is in fact the author 
13 Rimmon-Kenan, Narrative Fiction, 1983. 
14 See A. 6 - Evaluation: the 'Erosion of Particularity' Theory. 15 This is reproduced from Seymour Chatman, Story and Discourse, p. 15 1. 
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that the text allows to be reconstructed. In the modern novel the implied author may have 
an appreciably different persona from the real author because the real author in adopting 
a certain style, speaking from a certain outlook and espousing certain values may in some 
sense be posing and indeed the pose may change from novel to novel so that, for 
example, Wayne Booth can write, 'no single version of Fielding emerges from reading 
the satirical Jonathan Wild, the two great "comic epics in prose", Joseph Andrews and 
Tom Jones, and that troublesome hybrid, Amelia'. 16 Such 'deviousness' is not to be 
expected in an ancient religious text such as the Greek Life; hence in this case the implied 
author, the author who can be inferred from the text, is equivalent to the real author. 
There must also of course be real readers if the narrative is to be communicated at all but 
these are not as important as the implied reader, that is, if our concern is to hear rightly 
what the implied author desires to communicate. For the first readers, whoever they were, 
may in fact have misunderstood the text, and subsequent readers, such as the Christian 
scribes and those for whose benefit they copied out the manuscript, may have read the 
text through the lens of a later and different theological outlook, while modem readers 
like ourselves may unknowingly bring to the text all manner of assumptions and 
perspectives foreign to the time of its origin. But the implied reader is the reader for 
whom the text is intended and like the implied author is a construct to be inferred from 
the text itself. To reconstruct the implied reader will take us a long way towards 
recapturing what the author wished to convey to his first readers. 
Before, however, more can be said about the implied author and the implied reader of the 
Greek Life, it is necessary to look at the actual mode of narration employed. 
Narrative Levels 
It will be noticed that in Seymour Chatman's diagram ' narrator' and ' narratee' are 
shown in parentheses in the centre of the communication process that is circumscribed by 
the text itself (this is indicated in the diagram by the superimposed rectangle). This 
feature tries to convey that in some narratives there is an overt narrator who tells the story 
16 Wayne Booth, Rhetoric ofFiction, p. 72. 
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to an explicit 'Dear Reader' whereas in others the story is told by a disembodied external 
narrator. The distinction here is one of 'narrative levels'. If the story is told by a figure 
within the text, an overt narrator - this is what Genette has ten-ned 'intradiegetic' as 
opposed to 'extradiegetic' narrative - there is a step down to what is termed 'a lower 
narrative level'. If a character in the story, as told by the overt narrator, relates a story of 
their own, there is a further step down to a still lower narrative level. 17 
in the Greek Life the first and last parts of the story are told by an external narrator but 
the central part -Eve's account of the Fall - is told by a first person narrator within the 
text. But whenever there is an internal narrator further complications arise. The internal 
narrator may have some relationship with one or more of the characters in the story, and 
may be a protagonist in the story, or even the central character as Jane is in Jane Eyre or 
Eve is in the Greek Life. In these situations the question arises, does the narrator/character 
tell the story from his or her 'point of view' or from that of the implied author? 
Focalization 
The term 'point of view', though often used in this context, suffers from what Genette 
described as a 'regrettable confusion between ... mood and voice, a confusion 
between 
the question who is the character whose point of view orients the narrative perspective? 
and the very different question who is the narrator? - or more simply, the question who 
sees? and the question who speaks? ' 18 Following Genette it has become customary to use 
his term 'focalization' to refer to the point of view that orients the narrative. 
Shlomith Rimmon-Kenan, however, has taken the issue further. Like Genette she stressed 
that 'in principle, focalization and narration are distinct activities' and - this is 
particularly relevant to the Greek Life - 'focalization and narration are also separate 
in 
first-person retrospective narratives. '19 She also refmed the distinctions Genette had made 
between different kinds of focalization. 20 For her focalization is either external 
17 Genette, Narrative Discourse, pp. 227-3 1. 18 Genette, Narrative Discourse, p. 186. 
19 Rimmon-Kenan, Narrative Fiction, p. 73. 
20 Genette, Narrative Discourse, pp. 187-89. 
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(corresponding to Genefte's 'non-focalized' narration) or internal. External focalization 
takes place where the narrating agent, whether inside or outside the story, tells the story 
as perceived from outside the represented events. This can occur in a first-person 
retrospective narrative 'when the perception through which the story is rendered is that of 
the narrating self rather than that of the experiencing self. 21 Conversely, 'the locus of 
internal focalization is inside the represented events'. 22 To this distinction must be added 
another: this turns on the question of how the object of the focalizing, such as another 
character in the story, is seen, to which the answer must be either 'from within' of 'from 
without'. 23 By way of illustration Rimmon-Kenan instanced the description of Abraham's 
preparations for his sacrifice of Isaac in Genesis 22.3. Here the focalization is external, 
the story being seen through the eyes of the external narrator, and the character - 
Abraham - is seen from the outside: 'only his external actions are presented, his feelings 
and thoughts remaining opaque'. 24 By contrast she cited a passage from D. H. Lawrence's 
Sons and Lovers which begins, 
She [Miriam] did not at bottom believe she ever would have him. She did not believe in 
herself primarily; doubted whether she could ever be what he would demand of her. 
Certainly she never saw herself livin etime with him. She saw happily through a lif 
tragedy, sorrow and sacrifice ahead. 2 
Here the focalization is again external but the character is seen 'Erom within . 
26 
These distinctions may at first sight seem far removed Erom the proper interpretation of 
the Greek Life but their relevance becomes at once apparent when we find Adam at the 
beginning of his summarized account of the Fall speaking of Eve as 'your mother through 
whom also I am dying' (7.1). Is Adam telling the story as he perceived what happened or 
21 Pimmon-Kenan, Narrative Fiction, p. 74. 22 Rimmon-Kenan, Narrative Fiction, p. 74. 2'Rimmon-Kenan, Narrative Fiction, pp. 75-76. 2'Rimmon-Kenan, Narrative Fiction, p. 76 2' Rimmon-Kenan, Narrative Fiction, p. 76. 26 Scholars of the 'pragmatic linguistics' school have made similar distinctions. Thus Roger Fowler 
distinguishes between 'external' and 'internal perspective' in narration, terms broadly corresponding to 
Rimmon-Kenan's external and internal focalization. He does not sufficiently allow for external focalization 
in intradiagetic first person narrative but that is corrected in Paul Simpson's more refined model. See Roger 
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is the narrator outside the story telling it through Adam as he, the narrator, wants it to be 
understood? A similar question is raised by Adam's remark to Eve at 14.2, '0, Eve what 
have you done to us? You have brought upon us great wrath, that is death reigning over 
all our race. ' For Levison it is clear that 'Adam's account is the transgression from his 
point of view' and that 'Adam thoroughly blames Eve', 27 but is the matter as simple as 
that? 
Certainly it seems reasonable to interpret Adam's self-justification in Gen. 3.12 as 
avoiding responsibility by putting the blame on Eve I and 
if this extratextual context was 
taken into account by the first readers, it would colour what they could be expected to 
make of this remark. 28 On the other hand, there are good reasons for holding that in 
general both Adam and, more importantly, Eve tell the story of the Fall not through their 
own eyes but as an external narrator wanted it told; that is, this is a case of external 
focalization through a first-person narrator. The first reason for supposing that this is so is 
that, as Robert Alter has noted, 'for the most part ... prenovelistic narrative is 
characterized by a high degree of uniformity of perspective maintained by an 
authoritative overviewing narrator'. 29 This therefore is the unmarked case and one would 
need to have specific indications to suppose that the story was being told through a 
character's eyes. In fact, however, there are clear indications, particularly in Eve's first 
person narration, that the events are being seen through the eyes of the external narrator, 
not those of Eve. In the first place, Eve tells her story with the omniscience typical of an 
external narrator. So, for example, Eve knows what transpired between Satan and the 
serpent before the serpent became Satan's 'vessel' (16.1-4). She also knows that before 
giving her the forbidden fruit Satan smeared it with the 'poison of covetousness' (19.3), 
although as a participant in the story she would not have seen this happen. Again, there 
are places where Eve as a participant in the story would be most unlikely to describe what 
happened in the way she does. Take, for example, her record of God's judgment on her 
Fowler, Linguistic Criticism (Oxford: Oxford University Press, 2 nd edn, 1996), pp. 169-71; Paul Simpson, 
Language, Ideology and Point of View (London: Routledge, 1993), pp. 55 -62. 27 Levison, Portraits, p. 166. 28 This a case where our lack of understanding of the reading strategies of ancient readers causes difficulty. 29 Robert Alter, The Pleasures ofReading in an Ideological Age (repr. New York: W. W. Norton, 1996; 
originally, New York: Simon & Schuster, 1989), p. 176. 
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which says that she will be condemned 'on account of the enmity which the enemy has 
placed in you' (25.4). Would a mother really tell her children that her inward nature was 
corrupted by endemic enmity? 
Thus it seems right to conclude that in general Adam and then Eve in their first-person 
narratives tell the story as seen by an external narrator. There may of course be 
occasional switches to telling the story through the characters, eyes, and there is a certain 
ambivalence in Adam's remark about Eve in 7.1 to which I shall be returning when 
discussing the unfolding of the plot. But putting such instances aside, the story is told as 
by an external narrator, both in the third-person narratives at the beginning and end of the 
work and in the first-person accounts in the centre. 30 In ancient literature, where the idea 
of an unreliable narrator is unknown, the external narrator can be equated with the 
implied author and, in turn with the real author. Consequently ideas such as all 
humankind being infected by a poison, and of Eve being indwelt by enmity (apparently a 
particularization of the former corruption), can be attributed to the real author, not Eve. 
But the fact that a large part of the Greek Life is in fact told by a first-person narrator, in 
particular by Eve in her account of the Fall, is not without significance. Switches from 
third-person to first-person narration (and vice versa) within the same work are not 
common in the writings of Early Judaism and may have particular ends in view. 31 Derek 
Tovey has investigated a possible change in John's Gospel to quasi-first person narrative 
(a character in the text does the recounting albeit in the guise of the external narrator): 
this occurs at the introduction of the 'one whom Jesus loved' in John 13.23, a figure who 
appears to be the embodiment of the external narrator, a point ultimately made explicit by 
the note concerning authorship in 21.24. Tovey argued that this strategy was intended to 
30 Here I part company from Levison who takes the 'Eve' in Gr. 15-30 to be 4an autobiographical narrator' 
who 'exonerates herself by divulging inside views of her consciousness to the reader, by creating additional 
dialogue and by explaining her actions in ways sympathetic to herself (4Exoneration of Eve', p. 136). 
While I agree that Eve is portrayed sympathetically and is sometimes presented 'from within', in general 
when Eve's tells her story, the events are related as seen by the external narrator. 31 Another notable example is the switch from third to first person narrative in Tobit 1.3-3-6. There is also a 
switch from first to third person narrative in the Genesis Apocryphon beginning at 22.1. 
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identifY the implied author, narrating in the third person, with an eyewitness who knew 
Jesus and had seen the events recorded. 32 
In the Greek Life the use of first-person narration does not appear to have the same 
motivation that Tovey argues applies to the change at John 13.23. What Eve recounts is 
to be believed not because she was there and her record of the events has been preserved, 
perhaps through Seth and his descendants, but because the omniscient and reliable 
external narrator speaks through her and can tell us about the poison of covetousness that 
was smeared on the fruit and the enmity which dwells in Eve's heart. The true 
explanation for the use of first-person narrative in the Greek Life would seem to be quite 
different. The purpose of this mode of address would appear to be to indicate the intended 
audience of the writing as a whole: they are the children and children's children whom 
Eve addresses in the farewell speech in Gr. 15.1-30.1, The following considerations lend 
support to this view: 
(1) Eve's farewell speech accounts for a large proportion, that is, just over one third of 
the whole text. 
(2) Some of the expressions that are characteristic of the sections where the narrative is in 
the third person also occur in Eve's first-person account, so providing unifying links 
between the two kinds of narrative: this feature argues both for the integrity of the 
writing and the possibility that Eve's audience is the same as the intended readership 
of the whole work. An example is at 3.2a where Adam is told, 'Do not relate the 
mystery you know to Cain'; in Eve's account of the Fall she says to Adam, 'Come to 
me and I will show you a great mystery' (2 1.1). Again, in Eve's account, Satan bids 
the serpent to be 'a vessel to me' (I 6.4b), but after the third person narrative resumes 
at 31 .1 Adam reassures Eve that 'God will seek 
his own vessel which he has formed' 
32 Derek Tovey, Narrative Art and Act in the Fourth Gospel (JSNTSUP 15 1; Sheffield: Sheffield Academic 
Press, 1997), in particular, pp. 138-43.1 use Tovey's point only by way of illustration. There are three main 
ways of interpreting John 21.24-25 of which his is but one: see Culpepper, Anatomy of the Fourth Gospel, 
pp. 45-49. 
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(31.4). The 'enemy/enmity' language likewise runs through both kinds of narrative, 
33 for example in 2.4,7.2,25.4 and 28.3. 
(3) The appeal that Eve makes to her children and their descendants is, as we have seen, 
framed in the broadest ethical terms, 'guard yourselves that you do not forsake the 
good' (30.1). This is consistent with the possibility that the text as a whole is 
addressed to all Adam's children who, according to 5.3, gathered at his sick-bed, and 
not, for example, only to Jews. 
(4) Most significantly, even after Eve has ended her account and the third-person 
narrative is resumed, the first-person narrative mode again breaks through in 33.4- 
34.2 where Eve relates, IL80V 6E E'Y('j') OI)kLGITTIPLCL XPI)Gd ... (33.4) and KCL'L G(VOL3 
T L60V E'yw' Ev'a 5vo [LE/CLXCL KOLIL' ýOPEPG( ýLUCTTTIPLCL 
... (34.1). This is quite 
deliberate as the emphatic EyC'O in each place and in 34.1 the subsequent TO'V ULO'V 
gp"nake clear. 
34 While this change of voice of course adds a vivid touch to the 
narrative, it also shows that Eve's children are still to be understood as in the 
background, listening to the story as the Greek Life unfolds. 
The Implied Author 
Because the implied author is responsible for every aspect of the text as it is Presented to 
us, including its contents, their arrangement, the expressions used, and so on, and 
because, further, in this text he stands behind both the external narrator where the 
narrative is in the third person and behind Eve where she relates the story in the first 
person, and so in both cases it is his perceptions that the narrative conveys, many of the 
observations about the text made thus far tell us something about the implied author. 
So, the implied author was familiar with the Septuagint version of the scriptures; 35 he 
belonged to a culture subject to strong Hellenistic literary influences 36 ; his thinking 
33 If, as Levison has argued, Eve's testament was originally a separate source, clearly it has been well 
integrated into the Greek Life in the form in which we now have it. It is this final form of the text which I 
am seeking to interpret. For Levison's arguments that Gr. 15-30 is a separate source, see his 'Exoneration 
of Eve', pp. 144-49. He has qualified this position in his recent essay, 'Exoneration and Denigration of 
Eve', pp. 251-75. 
34 These words preclude any possibility of the first-person address being the result of copying errors. 35 See A. 2 - The Terminus a Quo. 36 See A. 3 - Hellenistic Literary Influence. 
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reflected the popular philos hical koine of the Hellenistic world; his beliefs about the 
afterlife were influenced by those of the Neopythagoreans and Stoics in the Hellenistic 
era. 37 
The implied author clearly belonged to some branch of Early Judaism, but whether this 
was Christianity or not is a question that I will leave for the present. 
The Implied Reader 
What can be inferred from the text about the implied author will often also say something 
about the implied reader, that is, the intended audience. The implied author of the Greek 
Life expects his audience to be familiar with the opening chapters of Genesis in the 
Septuagint, to accept the basic premises of the story world there presented, to follow the 
philosophical turns of speech which he occasionally lets slip, to share with him ideas like 
the upward passage of the soul following death. 
But there would appear to be one concrete fact about the implied reader that goes well 
beyond these indications. If I am correct in taking Eve's 'Listen to me all my children 
and my children's children' (15.1) as a sign in the text pointing to the intended readers of 
the Greek Life, then something important has emerged: the intended audience is humanity 
at large. When Adam fell sick, 'all gathered' and 'all came to the door of the house 
where he used to enter to pray to God' (5.3) and it was these whom Eve, and, through 
her, the implied author, addressed. The 'all' is significant because 'the earth had been 
settled in three parts' (5.3), that is, the author presupposes, as already noted, that the post- 
Flood division of humankind into three families had already come about. 38 Each branch 
of the human race is thus envisaged as present at Adam's sickbed. 
C-% C1 10 #1 Ot MAV% k1low But humankind as whole, neither then n i, -knows-the Genesis story 
in the 
Was Septuagint or any other version, nor w convinced that there is one God who is just and yet 
merciful. So, in reality, the intended audience on a practical level must have been a 
37 See A. 3 - Hellenistic Expressions and Ideas. 38 See AA - Midrashic Elements, The Gathering ofAll Adam's Children. 
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community which belonged to some branch of Early Judaism, whether Christian or 
Jewish, made up for the most part of the faithful, but perhaps also embracing Gentile 
sympathizers. 
Story; Plot 
A narrative text presents a 'story'. To use Chatman's terms, the formal expression of the 
story is the narrative discourse, while the story itself is what the reader constructs from 
the text. 39 This distinction serves as a useful reminder that in speaking of the story of the 
text, the process of interpretation has already begun: the reader has made decisions as to 
what are the key events, what is the main plot and what are subordinate series of events. 
The story results from the interaction of 'events' and 'existents'. Events can be the 
actions of the characters, including their speeches if they amount to actions; they also 
include 'happenings', that is, events not mediated by persons. 40 In the case of the Greek 
Life, a happening is the onset of Adam's life-threatening illness; speeches that amount to 
actions include God's refusal to give the healing oil(I 3.3 a) and the implied promise, 'it 
shall not be for now', contained in that refusal (13.3 a). 
The'plot' describes the 'arrangement of the events', a definition going back to Aristotle 
(Poetics 50a) .41 Narrative critic. 
'sm is interested, not only, as primarily with Aristotle, in 
the author's part in reconstructing the ancient myths but also in the fundamental 
organizing principles that connect the events recounted and produce a 'structure', that is, 
a pattern that is coherent to the human mind irrespective of cultural moulding. There are 
several such principles. At the very least events recounted in succession are understood to 
occur in a time sequence. Beyond that the principle of causality will often be an 
organizing principle, 42 and the human mind will often supply a causal link even when one 
31 Chatman, Story and Discourse, p. 19. 40 Chatman, Story and Discourse, p. 45. 41 For text, translation and commentary, see Gerald F. Else, Aristotle's Poetics: The Argument (Cambridge, 
MA: Harvard University Press, 1963), pp. 237-50. 42 Aristotle did recognize causality as a plot structuring principle (Poetics 52al-10) but from the point of 
view of the desiderata of the composition 
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is not explicitly made as this none too serious example shows: 'Milton wrote Paradise 
Lost, then his wife died, and then he wrote Paradise Regained'. 43 
A further such principle is that of potentiality and outcome: given that a certain situation 
has arisen as a result of an 'event', how will Character A and perhaps also Characters B, 
C, etc., react? Here one may contrast inevitable and uncertain eventualities. If the 
characters are presented with self-consistent personalities having strong predilections, the 
outcome to the new situation will be entirely predictable. An extreme example of this 
ty+ plot is Racine's Andromache: Orestes is consumed by a hopeless love for 
Hermione who waits in vain to be married to Pyrrhus who in turn is infatuated with 
Andromache who for her part only wants to preserve her son Astyanax. Consequently 
we are in no doubt how these characters will respond to a small shift in the initial 
situation; their predictable reactions set the story inexorably on its way towards its tragic 
conclusion. But in other plots the attitudes and actions of the characters to new 
developments may be somewhat uncertain: as we shall see, the plot of the Greek Life 
comes into this category. 
Certain models have been developed to represent how plots in general are organized. One 
favoured by Chatman is that developed by Roland Barthes. This distinguishes between 
two kinds of plot event, 'kernels' and 'satellites' (after Barthes' noyaux and catalystes). 
Chatman has described kernels as: 
narrative moments that give rise to cruxes in the direction taken by events. They are 
nodes or hinges in the structure, branching points which force a movement into one of 
two (or more) possible paths. Achilles can give up his girl or refuse; Huck Finn can 
remain at home or set off down the river; Lambert Strether can advise Chad to W remain 
in Paris or return; Miss Emily can pay the taxes or send the collector packing; and so on. 
Kernels cannot be deleted without destroying the narrative logic. 44 
43 Rimmon-Kenan, Narrative Fiction, p. 17. 44 Chatman, Story and Discourse, p. 53. 
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By contrast, a satellite 'can be deleted with4out disturbing the logic of the plot, though its 
omission will, of course, impoverish the narrative aesthetically. Satellites entail no 
choice, but are solely the workings-out of the choices made at the kernels. "' 
Barthes, however, wished to use this model to 'account for all the narrative units, for the 
srnallest narrative segments'. 46 As an example he took a 'sequence' from a popular novel: 
'the telephone rang [kernel - to answer or not? ]; Bond moved towards the desk, picked 
up one of the receivers, put down his cigarette, etc. [all satellites]; Bond answered' [new 
kernel - who will speak to him? How will Bond reply? ]. 47 
A more practicable procedure is to concentrate on what Barthes calls 'the major 
articulations of the narrative', 48 concerning which three separate but, in Barthes' view, 
ccomplementary' structuralist kinds of analysis have been developed: 49 that of A. J. 
Greimas which is concerned with the polarities in the narrative and their deeper symbolic 
signifance, that of Tzvetan Todorov (but subsequently refmed by Greimas) which is 
concerned with the kinds of action the characters perform in furtherance of the plot; and 
that of Claude Bremond which aims to 'retrace the course of the "choices" which 
inevitably face the individual character at every point in the story'. 50 
Because Bremond was specifically concerned with the major turning points of the plot, it 
is appropriate to consider his model of narrative development at this point. This model is 
based on the study of French folk tales, 51 but it has been used to make effective analyses 
of quite different kinds of narrative including, notably, Sophocles' Oedipus Rex. 52 Like 
that of Barthes, this model fastens attention on the potentiality contained within each new 
development but it then makes a further analysis of what ensues in consequence. 
45 Chatman, Story and Discourse, p. 54. 46 Roland Barthes, 'Introduction to the Structural Analysis of Narratives', in Image, Music, Text (trans. 
Stephen Heath; London: Fontana Press, 1977), p. 101. 47 Barthes, 'Structural Analysis', p. 94. 48 Barthes, 'Structural Analysis', p. 100. 49 Barthes, 'Structural Analysis', p. 100. 50 Barthes, 'Structural Analysis', pp. 99-100. " Claude Bremond, 'Morphology of the French Folktale', Semiotica 2 (1970), pp. 247-76. 52 Set out in Rimmon-Kenan, Narrative Fiction, pp. 24-26. 
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According to Bremond every story is a series of sequences, each of which is the 
unfolding of the three stages of potentiality, process and outcome. Each sequence may be 
represented by the following scheme: 53 





(No steps taken) 
uccess (objective reached) 
-Failure (objective missed) 
The way in which sequences are combined to form whole stories may take any of three 
forms: 
1. Enchainment. Here the outcome of one sequence forms the potential stage of the next. 
2. Embedding. One sequence is inserted into another as an expansion of @f its 
constituent stages. Bremond called such an insertion an enclave. 
3. Joining. The same sequence has a double narrative relevance, for example producing 
a new potential stage for two different characters. 54 
Each of these forms of combination is illustrated by my analysis below of the Greek Life 
in accordance with Bremond's model. 
Barthes himself described his 'kernels'as 'the risky moments of a narrative'. 55 It may be 
helpful at this point to return to my story-paraphrase of the Greek Life. 56 There would 
appear to be two major hinge points in the narrative: the onset of Adam's illness (5.2) - 
can he be healed or not? - and the promise of restoration to such as shall be a holy people 
53 English version from Rimmon-Kenan, Narrative Fiction, p. 22; see Claude Bremond, Logique du Ricit, 
(Paris: Editions du Seuil, 1973), p. 13 1. " Rimmon-Kenan, Narrative Fiction, p. 23. 55 Barthes, 'Structural Analysis', P. 95. 
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(13.3a, 3b) - are Adam and Eve members of this community? What on their part is 
required? it will be found that the main plot revolves around and eventually resolves 
these issues. This becomes clearer when the main plot is broken into the threefold 
sequences of Bremond's model with its stress on the potentiality of each new situation 
and the process leading to its outcome. I suggest that the Greek Life according to this 
model would look like this: 
lb ng Bremond's model 
Initial situation: 
Adam falls mortally sick 
Attempt to avert death - unsuccessful Adam asks Eve and Seth to go to Paradise 
They go and request the healing oil 
The oil is refused 
Outcome (unfavourable) 
Adam later dies 
New situation: 
Instead restoration is promised 
Adam Eve 
The promise heard The promise heard 
How to obtain? 
- Adam humbly prepares to meet God 
Outcome (favourable) 
God accepts Adam's soul 
cares for his body 
and promises resurrection 
- Eve recounts the Fall 
prays expressing repentance 
pleads to be buried with Adam 
- Eve's prayers are answered 
56 See A. I- The Story as Told by the Greek Life - 
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Because in this scheme the promise of restoration which follows the refusal of the healing 
oil is one of the two main turning points in the narrative, it is necessary to explain to what 
extent 13.3b-5ý which is found only in ATLC, is being taken into account. Two points 
must be emphasized in this connection: 
The implied promise 'it shall not be for now' (I 3.3a), which accompanies the refusal 
of the healing oil, would itself present the new situation to which Adam and Eve must 
respond, even without the specific promise of resurrection to eternal life contained in 
13.3b-5. 
(2) The restriction of the promise to 'such as shall be a holy people' in 13.3b, though part 
of the passage only in ATLC, does, as we have seen, cohere with the idea of the pious 
being a separate people who must persevere in holding on to the good and eschewing 
evil found in other places in the Greek Life (notably at 28.4 and 30.1). 
57 
Accordingly, this scheme and the interpretation that follows from it do not ultimately 
depend on the inclusion of 13.3b-5 as part of the text being interpreted. 
D- 
Returning to the details of the scheme, it should be noted that the j ourney to Paradise is 
an embedded sequence or 'enclave' explaining how the attempt to avert death was 
unsuccessful. The promise of restoration that is given instead of the healing oil is an 
example of 'joining' since a new sequence opens up with potential outcomes for two or 
more characters. 
The analysis could be ftirther expanded by taking as a 'joining', involving God as well as 
Adam, the new situation opened up when Adam prepares to surrender his spirit to God 
not knowing whether he will be angry or have mercy on him. So far as God is concerned, 
this is a situation carrying the potential for him to accept or reject Adam. So what will 
ensue? Here the Greek Life like many writings of Early Judaism treats God's mercy as an 
act of grace that cannot be secured automatically in consequence of human action: 'for 
God is not like a human being, to be threatened, or like a mere mortal to be won over by 
57 See B. I- The Text to Interpret. 
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pleading' (Judith 8.16). Likewise Eve's confession followed by her prayer of humble 
contrition is also a 'joining' presenting a situation of potentiality for God as well as Eve. 
Will God have mercy on her? The fact that God's mercy cannot be taken for granted is 
one of the uncertainties that create suspense for the reader. To these I now turn. 
Suspense 
Breaking down the text into a succession of sequences of potentiality, process and 
outcome does more than enable the structure of the plot to be grasped. Viewing the text 
in this way also fixes attention on the motivations given to the reader to carry on reading 
the narrative. As Rimmon-Kenan observed, 'Narrative texts implicitly keep promising the 
reader the great prize of understanding - later. They suggest, with varying degrees of 
subtlety: "the best is yet to come, don't stop reading now. " 958 One important way in 
which the reader's attention is engaged is in the creation of suspense and the use of delay. 
It may be helpful to trace this aspect of the narrative art as it applies to the two main 
situations in the Greek Life where alternative possibilities are opened up. 
The Onset ofAdam's Sickness 
The reader will already know, through familarity with Genesis 5.5, that Adam did die but 
will not know whether the cause was sickness or this particular sickness. Concern is 
generated over this issue, first by making a clarification : it is a grave illness, not an 
aching caused by Adam's longing for the food he used to have in Paradise as Seth 
suggests (6.1-3). Secondly, the hint is given that some relief may be possible through a 
visit to Paradise: Seth offers to go to Paradise to see whether he can bring back some fruit 
from there (6.2). This offer foreshadows the request that Adam will later make to Eve and 
Seth to travel to the borders of Paradise and request the healing oil (9.3). 
Before that, however, the interest so far quickened in the reader must be held in suspense 
while Adam gives an account of the transgression in the Garden (7.1-8.2) in response to 
Seth's question, 'And how did this happen to youT (6.4). 
58 Rimmon-Kenan, Narrative Fiction, p. 125. 
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Once the journey to Paradise is under way and the reader's hopes for Adam's recovery 
are raised, a further delay ensues as Eve and Seth encounter a beast which threatens to 
attack them. The whole enterprise is now thrown into jeopardy and Eve's unsuccessful, 
and then Seth's successful, attempt to subdue the beast must first be related before the 
journey can continue and Seth can request the healing oil. 
The means employed here to hold up the main narrative and create suspense will be 
familiar to readers of modem fiction and to filrngoers. 59 But there are also ancient 
counterparts; in particular, the 'encounter with the beast' episode is similar to a Markan 
intercalation, such as the insertion of the story of the woman with a haemorrhage (Mark 
5.25-34) into the healing of Jairus' daughter. In both cases the inserted incident marks the 
passing of time and threatens to dash the expectations raised in the main story thus far. 
The Promise to the Holy People 
- Adam 
The account in Genesis leaves open the question of whether Adam was someone like 
Enosh who 'hoped to call upon the name of the Lord God' (LXX Gen. 4.26), and so can 
be counted among the fathers of old who trusted in Israel's God. This question is likely to 
arise in the reader's mind when it becomes clear that Adam is mortally sick and the issue 
of his destiny after this life is already implicitly posed. The issue becomes pressing, 
however, when the healing oil is refused and Michael indicates that Adam has only three 
days more to live (13.3 a, 6). It is at this point that God through Michael promises 
re resurr, ction and every joy of Paradise to 'such as shall be a holy people' (1 3.3b) but the 4 
very manner in which this promise is expressed creates uncertainty as to whether Adam is 
included. 
Before any progress can be made to resolve this issue, the reader must now negotiate the 
long central section, that is, Eve's account of the events in the Garden (15.1-3 0.1). This 
account holds up the main narrative but, as I show below, it also deepens reader 
awareness of the gravity of Adam's uncertain standing before God. When Eve has 
59 For examples see Chatman, Story and Discourse, pp. 59-62. 
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finished her address, Eve talks to Adam about his approaching death and Adam asks her 
to pray for him until he he gives back his spirit to God, adding 'for we do not know how 
we shall meet him who made us, whether he will be angry or have mercy on us (31.4). So 
Adam leaves the issue with God but the reader is left waiting for the outcome. 
After the ascent of Adam's soul to heaven, the question still hangs in the balance as the 
angels intercede for him (3 3-5), as do also the sun and the moon (3 6.1). It is only at 
Chapter 37, as the work draws to a close, that we know for certain that God has accepted 
Adam: this occurs when the angels cry out, 'Blessed be the glory of the LoRD by all his 
creatures for he has had mercy on Adam, the work of his hands! ' (37.2). 
Thus in these various ways suspense over Adam's fate is created, accentuated and 
prolonged through the use of delays. There is one further way in which the suspense is 
maintained: this is through the exploitation of a 'gap', that is, the absence of some vital 
information needed to resolve the plot. 60 The gap in this instance is the reader's lack of 
knowledge about what manner of life Adam led between his expulsion from Paradise and 
his death some nine hundred years later. Any details the text can supply here will help us 
form a view as to whether to count Adam among the holy people. 
The Greek Life exploits this gap by every now and again throwing out stray pieces of 
infonnation which sometimes are ambivalent and sometimes conflict with each other. So, 
when Seth is born, Adam exclaims, 'Let us give glory and make sacrifice to God' 
(4-2). When he lies sick and gathers his children, we learn that there is a house at which he 
is accustomed to pray (5.3, ATLC only). Thus far Adam is prsented as a model of piety 
but, when in 7.1 we hear him refer to Eve as 'your mother through whom I am dying', 
some doubt is raised. As I have already explained, there is a probem here as to whether 
this is a comment made by the narrator through Adam, or Adam as a character in the 
story is making the comment and so blaming Eve. Because in the biblical account of the 
Fall, Adam does blame Eve and fails to accept personal responsibility for his sin (Gen. 
3.12), this possibility cannot be ruled out here. The doubt is left unresolved for a long 
60 See Rimmon-Kenan, Narrative Fiction, pp. 127-29. 
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while but suddenly at the end of Eve's recounting the events in the Garden a surprise 
disclosure is made: it appears that Adam repented of his sin on his way out of Paradise 
for he asks the pursuing angels, 'Allow me a little time so that I may beseech God and he 
might have compassion on me and show me mercy, for I alone have sinned' (27.2). 
Doubts now seem to be groundless yet immediately they reemerge: what are Adam's 
motives? Why does he express his repentance before he leaves? Is it simply to persuade 
God to revoke the expulsion order? Suspicion about the sincerity of his contrition is 
strengthened when Adam then pleads to God to be allowed to eat of the tree of life before 
he is cast out (28.2). Unlike the angels, he is not heard worshipping God because he is 
righteous and judges rightly (27.5). It is not until Adam prepares to give back his soul to 
God and he humbly recognizes that he has no claim on God who 'may be angry or may 
have mercy' (31.4) that we can regain some confidence in his condition before God. 
Thus, in the piecemeal disclosure of Adam's inner disposition towards God the issue of 
whether he is to be counted among 'such as shall be a holy people' is kept alive until 
nearly the end of the narrative when the angels cry out, blessing God because he has had 
mercy on Adam (37.2). 
- Eve 
The question of whether Eve will be numbered among the holy people is less problematic 
than in the case of Adam. This is because, as I show below, Eve is portrayed 
sympathetically throughout. So, even before the promise of resurrection and every joy of 
Paradise is announced (I 3.3b-5), we are presented with an Eve who weeps over her 
husband's illness and offers to bear half of it because, she says, 'through me has this 
happened to you and through me has this trouble come' (9.2). 
Nevertheless we are left in no doubt about the enormity of her sin. Adam's remark that it 
is through her that he is dying (7.1), whether a comment by the narrator or a complaint by 
Adam speaking as a character, brings out one of the consequences: that humankind is 
now subject to death. She herself ackowledges another, the entry of sin into the world, for 
she later weeps and exlaims, 'Woe is me ! For if I come to the day of resurrection, all 
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who have sinned will curse me, saying that Eve did not keep the commandment of God' 
(10.2). 
Clearly Eve fully accepts responsibility for her sin, but is she sorry for the offence itself 
or simply the results? We are not quite sure at this stage. When Eve at Adam's request 
tells the children 'the way in which we sinned' (14.3), her long account of the events in 
the Garden (15.1-3 0.1) must be seen in one sense as her confession. Nevertheless it is 
only an ackowledgement of her sin; there is no explicit expression of contrition. 
Clarification only comes following the end of her speech but even then after a short delay 
in which she questions Adam, 'Why are you dying yet I live? '(31.2). There then follows 
her moving prayer of repentance which puts to rest any doubts about her contrition (3 2.1 - 
2). 
Thus it will be seen that there is less suspense as to Eve's standing before God than in the 
case of Adam, but there is some and this is sustained until the issue is finally resolved 
towards the close of the work. 
The Retrospects 
The term 'retrospect' (Genette's 'analepse') refers to the narration of events at a point in 
the text after later events have been told. There are three main retrospects within the 
Greek Life: Adam's brief account given to Seth of the transgression in the Garden (7.1 - 
8.2), Eve's much longer account of how the transgression took place (15.1-30.1), and the 
review of why Abel's body had not been buried previously (40.4-5). Each of these 
retrospects is, to use Genette's distinctions, 'external', that is, their beginning and end 
both occur before the 'now' of the present narrative. 61 Their function is 'by enlightening 
the reader on one or another "antecedent" 1 62 to make the present moment of the story 
intelligible. 
'I Genette, Narrative Discourse, pp. 48-49. 62 Genette, Narrative Discourse, p. 50. 
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it is easy to see how such retrospects function in the case of the short passage about the 
preservation of Abel's body (40.4-5). Without the explanation given there, the reader 
could not follow how God could command Abel's body to be brought for burial together 
with Adam's (40.3,6). The effect of the two recallings of the events in the Garden, 
particularly Eve's (15.1-3 0.1), is more profound. Although there is a sense, as noted 
above, in which these retrospects hold up the main narrative and create suspense, they in 
no way serve as distractions; rather they concentrate intensely on the present moment - 
the 'now' of the narrative when Seth and the children, who, as we have seen, represent all 
humankind including the intended readers, are confronted by the impending death of 
Adam and the uncertainty of what awaits him thereafter. When Adam asks Eve to tell 
their chiýren and their children's children the 'manner of our transgression' (14.3), it is as 
if to say, 'It is like this now because of what happened then'. 
Characterization 
Because the plot progresses through the interaction of the characters with the events, in 
describing the unfolding of the plot I have inevitably also touched on the characterization 
of the main protagonists, Adam and Eve. The question of characterization must now to be 
considered in its own right. 
At this point it is right to mention that the question of characterization has not been as 
thoroughly investigated as the other aspects of narrative discourse, 63 and further, that 
there is disagreement among literary critics regarding certain basic concepts. 64 In 
particular, some critics hold that the characters are motifs or patterns of recurrence within 
the text whose only functions are those given to them by the text, while other critics see 
the characters as analogous to real people, that is, that, although they are constructs built 
up by the reader on the basis of signals in the text, they nevertheless come to have an 
existence for the reader that goes beyond the text. This open theory of character has been 
argued attractively by Seymour Chatman who made the point: 
63 Chatman, Narrative Discourse, pp. 107-108; Culpepper, Anatomy of the Fourth Gos el, p. 10 1 64 P 
Chatinan, Narrative Discourse, pp. 108-119; Rimmon-Kenan, Narrative Fiction, pp. 29-40. 
208 
Too often do we recall fictional characters vividly, yet not a single word of the text in 
which they came alive; indeed, I venture to say that readers generally remember 
characters that way. It is precisely the medium that 'falls away into dimness and 
uncertainty, ' as Lubbock puts it, though our memory of Clarissa Harlowe or Ama 
Karenina remains undimmed. 65 
The main problem with this view of character is that it endorses the reader's employment 
of psychological concepts and notions of individuality that may not belong to the culture 
in which the text arose or which may have no place in the thinking of the particular 
author. 
Barthes in his SIZ took a mediating position under which, while character remains very 
much bound by the indications provided by the text, nevertheless the illusion of the 
creation of individuals is accepted: 
Saffasine is the sum , the point of convergence, of. turbulence, artistic gift, independence, 
excess, femininity, ugliness, com osite nature, impiety, lover of whittling, will, etc. What 
gives the illusion that the sum is supplemented by a precious remainder (something like 
individuality, in that, qualitative and ineffable, it may escape the vulgar bookkeeeping of 
compositional characters) is the Proper Name, the difference completed by what is 
proper to it. The proper name e$nables the person to exist outside the semes, whose sum 
nevertheless constitutes it entirely. As soon as a Name exists (even a pronoun) to flow 
toward and fasten onto, the semes become predicates, inductors of truth, and the Name 
becomes a subjeCt. 66 
Accordingly Barthes can also write: 
From a critical point of view, therefore, it is as wrong to suppress the character as it is to 
take him off the page in order to turn him into a psychological character (endowed with 
possible motives): the character and the discourse are each other's accomplices. 67 
This understanding of characterization enables due attention to be paid to how characters 
are to be recognized and what their traits are, matters that tend to be neglected when the 
characters are seen as dissolving into the text. 
65 Chatman, Narrative Discourse, p. 118. 66 Roland Barthes, SIZ (trans. Richard Miller; London: Jonathan Cape, 1975), p. 191. 
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As regards the recognition of character in ancient texts, Robert Alter's 'scale of means, in 
ascending order of explicitness and certainty, for conveying information about the 
motives, the attitudes, the moral nature of characters' has proved useful not only in the 
case of the narratives of the Hebrew Bible but with Gospel narratives too. 68 Alter's scale 
of means is in ascending order: 'the report of actions; through appearance, gestures, 
posture, costume; through one character's comments on another; through direct speech by 
the character; through inward speech, either summarised or quoted as interior monologue; 
or through statements by the narrator about the attitudes and intentions of the 
personages'. 69 One caveat must be made: as Alter himself acknowledged, some care is 
needed in taking direct speech at face value. 70 1 have already pointed out above how 
comments made by one of the characters can sometimes be comments by the narrator 
made through the character. In examining how the characters are presented, it is also 
valuable to consider whether, using Rimmon-Kenan's distinction, they are seen 'from 
without' or 'Erom within'. 71 With these considerations in mind, it is now possible to make 
some further observations about the characters in the Greek Life. 
Adam 
As noted in discussing the plot, Adam is at first shown to be genuinely pious. It seems 
that he is in the habit of praying (5.3 but ATLC only): this is information given by the 
reliable external narrator. Likewise there is no reason to doubt that on the birth of Seth, 
Adam does wish to give thanks to God (4.2). It is his subsequent speeches that raise 
doubts about his inner disposition towards God, in particular those where, if these are not 
simply authorial statements, he places the blame for his mortal sickness, and indeed for 
his having sinned, fairly and squarely on Eve (7.1-3). As we have seen, there could be 
mixed motives in his weeping and confessing 'for I alone have sinned' as he is driven out 
of Paradise (27.2). 
67 Barthes, SIZ, p* 178 68 Alter, Art ofBiblica-ýarrative, p. 116; for an application to the Gospels, see Marianne Meye Thompson, 
"'God's voice you have never heard, God's form you have never seen": The Characterization of God in the 
Gospel of John', in Elizabeth Struthers Malbon and Adele Berlin (eds. ), Characterization in Biblical 
Literature, pp. 177-204. 69 Alter, Art ofBiblica arrative, pp. 116-17. 70 Alter, Art ofBiblica arrative, p. 117. 71 Discussed above; se Rimmon-Kenan, Narrative Fiction, p. 75. 
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insofar as we can form an overall impression of Adam, it is of an outwardly pious man 
whose inner motivations and sincerity remain in some degree questionable. As such he is 
a religious 'Everyman'. However it is difficult for the reader to closely identify with him 
or feel sympathy for his condition: this is because he is presented almost consistently 
6from without'. The nearest we come to interior monologue in the case of Adam is in his 
speeches in which he bewails his great pain (9.1) and the great evil Eve has brought upon 
the human race (14-2). But these cries say little about Adam as an individual: they are 
only what might be expected of any sufferer and, in 14.2 at least, Adam would seem to be 
speaking for all humankind, not simply as an individual. 
The distance at which Adam stands from the reader in the way he is presented is 
enhanced by the circumstance that in the last third of the work we are quite literally 
shown Adam from the outside as we witness with Eve and Seth the'fearful upward 
journey' (13.6) of Adam's soul (33.1-36.3). Later, God's promising him at his grave that 
he shall be placed on the throne from which his enemy, Satan, has been cast down (39.2- 
3) reinforces the impression of remoteness, the situation being one far from ordinary 
human experience. 
Eve 
Eve is given some personal characteristics that do not appear to be essential to the plot. 
For example, she is shown to be a respectful and devoted wife. Her respect for Adam is 
shown in her mode of address, 'My lord Adam' (9.2), in her silence when reproached by 
Adam (at 14.2) and in her unhesitatingly obeying his command to tell their children 'how 
we transgressed' (14.3). Her wifely devotion is evidenced by her offer to bear half of 
Adam's sickness(9.2), and also by her desire not to survive him long (31.2) and to be 
buried with him (42.5-7). These virtues must be understood as highly valued by the 
intended readers. I shall later explain their paraenetic purpose. 72 In terms of the plot, 
however, they are 'surplus': the key trait required by the narrative is contrition so that she 
may be accepted by God. 
72 See BA - Stance: Psychological. 
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in contrast to Adam, Eve is sometimes presented as 'from within'. Her speech at 10.2 in 
which she bewails the consequences of her sin , especially that 'all who have sinned' in 
subsequent generations will curse her for her disobedience when they face judgment in 
the day of resurrection, is undoubtedly an interior monolgue - it is not addressed to the 
beast or to Seth - and hence is very high according to Alter's scale as a reliable indicator 
of her inner disposition. This, as consistently presented in the Greek Life, is one of 
humility and genuine contrition. Eve also makes two prayers to God which are recorded. 
With Maren Niehoff I take prayers as close to if not actually interior monologue, for ' the 
dividing line between a character's inner speech and prayer is not always as clear as one 
might hope'. 73 In one of these - her prayer not to be separated in death fro+dam (42.5- 
7) - it is noteworthy that she pleads, 'Count me worthy, even I who am unworthy and a 
sinner ... '(42-6). The other prayer is her prayer of repentance as she prepares to die with 
its oft repeated 'I have sinned' (32.2). The use of inner speech or speech before God in 
these passages assures the readers of the genuineness of Eve's repentance; it also 
establishes contact with them as they are enabled to see her from the inside. 
Seth 
Seth plays a significant part in the narrative in that he goes with Eve to Paradise to seek 
the healing oil (10.1- 13.6), receives the promise from the Archangel Michael to 'such as 
shall be a holy people' (1 3.3b), witnesses with Eve the ascent of Adam's soul (3 5.2), and 
is sole witness of God's visit to Paradise to attend the funeral of Adam's body (38.4). He 
also acts as a dutiful son, being concerned for his father in his sickness (6.1), offering to 
seek a remedy from Paradise (6.2), and, when Adam eventually dies, keeping vigil by his 
body (34.2,38.4) These various actions portray Seth as a pious person with special 
privileges and insights. This is further demonstrated by his being able to explain to Eve 
the mystery of the two Ethiopians bowing down to God (36.1-3), and by his being 
entrusted by Michael with the instructions as to how henceforth the dead should be buried 
and moumed (43.2-3). But there are two actions, in particular, that mark out Seth as 
73 M. Niehoff, "'Do Biblical characters talk to themselves? " Narrative Modes of Representing Inner Speech 
in Early Biblical Fiction', JBL 111 (1992), p. 580. 
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someone far from ordinary. The first is that unlike Eve he was able to subdue the 
threatening beast (12.1-3), and the second is that unlike the rest of Adam's mourners he 
was not overcome by the fragrance of Paradise when God came to attend to Adam's body 
(38.4). 
There is only one comment which another character makes about Seth: it is the mode of 
address, 'Man of God', which the Archangel uses when speaking to him at 13.2b. This is 
a comment which, coming from this source, must be taken as trustworthy. A still clearer 
indication of Seth's character on Alter, s scale is the one comment made by the external 
IIJIU 0ha ol I ýcttjto ý od , t, ýýI narrator: this is his note that Seth was 'ptne befo od' (KC(0409P%PTOý OEOý) (38.4). 
AA part from these two comments all the foregoing indications of character are actions 
which Seth carried out or in which he was involved. Accordingly they only point 
indirectly to his character: the readers are left to draw their inferences. However, it seems 
likely that Seth is intended to be seen as representing the leadership of the community 
responsible for the Greek Life. In particular, it should be borne in mind that, as the 
recipient of the angel's message in 13.2b-6 and as sole witness to God's visit to Paradise 
and hence the only human being to hear God's promise concerning the eventual 
enthronement of Adam, he is shown as the bearer of special revelations. 
The Question ofIndividuality 
From this examination of how the main protagonists in the Greek Life are portrayed it 
will be seen that they are furnished with certain features that arguably make them fuller, 
more lifelike figures than their counterparts in Genesis 2-3. So, very broadly, Adam 
appears as religious man whose motives are never wholly free from doubt, Eve as one 
who once had a grievous lapse but is now repentant and contrite, and Seth as an upright 
man given special insights by God. But, notwithstanding these features including, in 
particular, the 'surplus' pious characteristics given to Eve, it would be misleading to 
claim that the characters are depicted as individuals, that is , with unique and 
distinctive 
characteristics such as might have interested the implied author had he been dealing with 
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historical figures. I therefore do not detect any substantial influence from the Bios as 
Sweet has suggested. 74 
The Setting 
The setting is one of the two 'existents' in Chatman's analysis of narrative structure that 
75 in interaction with the events create the story; the other existent is the characters. Yet 
the setting is sometimes strangely neglected in the application of narrative criticism to 
ancient texts. The setting can vary in importance according to the kind of narrative; in 
some cases it is minimal, simply all that is needed to set off the characters or the events in 
the plot; in others it can be 'symbolic' and so be a prominent element in the story. To 
take an example from post-Renaissance literature, the typical setting of a Racine play 
with its simple features of the chamber, the door and the antechamber, the suggestion of a 
harbour close by, and a ship always ready to leave, is, as Barthes has shown, always the 
site where impending tragedy cannot be avoided, a site, however, surrounded by another 
site, the site of non-tragedy, that is, the external space of death, escape by sea and the 
world of outside events. 76 Turning to ancient literature, we owe it to Hans Conzelmann to 
have identified the narrative significance of the geographical elements in Luke's Gospel, 
in particular the symbolic role of Galilee, of Jerusalem and of the journey up to 
Jerusalem. 77 
One cannot escape, even on a cursory reading of the Greek Life, the persistent notes of 
location, which are of being outside, inside or in the regions of Paradise. Paradise is the 
name consistently given to the Garden of Eden. It also has a heavenly counterpart (37-5). 
It is the place ofjoy (13.4), mercy (9.4), and life (22.4,28.2). Outside Paradise the enemy 
wars against humankind (2.4); it is there that Adam and all bom of him must contend 
against all evil (28.4); it is there that all the frustrations and sufferings of this life are 
experienced (24.2-3); it is there that in the end sickness, pain and death take their toll 
(5.2, §. 3,9.1). 
74 See B. 2 -A Bios? 75 Chatman, Story and Discourse, pp. 19-26. 76 Roland Barthes, Sur Racine in Oeuvres completes (Paris: Edtions du Seuil, 1993), 1, pp. 991-94. 
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The entire plot turns on where the protagonists are situated in relation to Paradise. The 
writing begins with the mention that Adam and Eve have been expelled from Paradise. 
(1.1). When Adam falls mortally sick, Eve and Seth j ourney to the border of Paradise to 
request the healing oil (10 - 1) - When this is refused, the concern becomes, Where shall 
Adam be sent when he dies and his soul ascends to meet God? In the event God has 
rnercy on him and he is taken up into the third heaven in Paradise (37.5). As for his body, 
this is now found lying in the terrestrial Paradise which God then visits (38.3-39.1), and it 
is in the regions of this terrestrial Paradise that Adam, Abel and Eve are buried together 
and there await the resurrection (40.6,43.1). 
Summary 
This analysis of the Greek Life applying the procedures of narrative criticism has led to 
the following conclusions: 
(1) There are good grounds for taking the children and their chidren's children whom 
Eve addresses as the intended readers of the work as a whole. 
(2) This readership is an inclusive one: Gentiles are not excluded but some neamei to or 
inclusion in a community of faith is presupposed. 
(3) The plot is formed by the outworking of two situations of potentiality: Adam's 
impending death and the making of the promise of eternal life to 'such as shall be a 
holy people'. 
(4) The suspense that drives the plot arises from the delayed disclosure of the inner 
dispositions towards God of Adam and Eve respectively: in the case of Adam the 
concern is over the sincerity of his apparent piety; in the case of Eve over whether she 
is truly contrite. 




(5) The main rettospect - Eve's r'ounting the transgression in the Garden - serves inter T 
alia to stress the gravity of the present moment, the time when Adam is about to die 
and his eternal destiny is in doubt. 
(6) The characters are given certain features which mainly enable them to meet the 
requirements of the plot; they are not, however, depicted as distinctive individuals. In 
the case of Eve there is a small 'surplus' of traits, the purpose of which I will address 
in the next chapter. Seth may be intended to represent the leadership of the authoring 
community. 
(7) The setting - an inside or outside of Paradise polarity - has a significant narrative 
function and reinforces the concerns of the plot. 
Thus far this examination of the Greek Life has been conf ed to treating it as a nar ative in r 
and no more. But the Greek Life is also a religious writing with specific didactic and 
paraenetic aims: in certain places, as we shall see, the implied author appears to address 
the implied reader directly. Because this is the kind of writing that sets out to have 
tangible effects on the outlook and conduct of the intended readers, it is right to consider 
next some of the insights afforded by speech act theory. 
BA THE NARRATIVE ACT 
The Individual Speech Acts 
What at once marks out the Greek Life as more than simply a narrative text is that at 
certain points the readers appear to be pointedly addressed and summoned with 
exhortations, commands or promises. This is clearly the case with Eve's appeal to her 
children, 'Guard yourselves that you do not forsake the good' (3 0.1): as I have argued, 
this appeal is made to the intended readers. ' But there are in effect two further such 
exhortations. Here I refer to the conditions attached to two of the promises concerning the 
resurrection: these amount to in unctions and must also be seen as addressed to the 
readers. 
The first of these injunctions is found in 13.3b-5 and is the implied warning to make sure 
that one is counted among 'such as shall be a holy people' (13.3 b). Because some doubt 
attaches to whether this passage formed part of the original text, I confine my comments 
to the second such injunction, although tkough they do in fact also apply to 13.3b-5. The 
second injunction is at 28.4 and also follows a refusal, this time of Adam's request to eat 
of the tree of life before he is driven out of Paradise (28.1-3). God now promises that at 
the time of resurrection he will raise Adam again and, 'then there shall be given to you 
from the tree of life' (28.4). However, this is subject to the condition that 'you keep 
yourself from all evil, as preferring death' (also 28.4). Although I have argued that the 
text in its entirety is addressed to all Adam's children, the intended readers being all 
humanity, those addressed by this conditional promise are assumed to belong to, or 
perhaps are being invited to belong to, a narrower class. It would seem that the 
requirements for belonging to 'the holy people' are, according to the Greek Life, 
repentance, seeking God's mercy, and adherence to a morality based on generally 
accepted ethical principles. The injunction 'keep yourselves from all evil, as preferring 
death' urges the readers not to yield in the fight of faith, if they are to be counted among 
the faithful people to whom resurrection to eternal life is being promised. 
I See B-3 - The Implied Reader 
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There is one further place where an injunction is clearly addressed to the intended 
readers, although this injunction does not appear to have the same urgency or importance 
as the previous instance. This is at 43.2-3 where Michael instructs Seth about how 
humans should henceforth be buried and the limitation of the period of mourning to six 
days (cf. Sirach 22.12). These instructions are to remain in force until the day of 
resurrection (43-2) and hence are intended for the community being addressed by the text. 
The promises of the resurrection are most important in their own right and to the two 
mentioned above there must be added the promise of restoration and enthronement of 
Adam at the day of resurrection (39.2-3). This is a particularly significant promise 
because, as we have seen, it represents an item of traditional material that does not fit 
easily into the surrounding narrative .2 Its insertion, or more likely retention, in the Greek 
Life is therefore probably deliberate, so indicating the importance that the redactor of the 
Greek Life attached to this promise. In this promise God is speaking to Adam's body 
where it is lying dead, and, because an exclusion is made for 'those who listen to him [the 
devifl', who 'shall be condemned and shall grieve when they see you [Adam] sitting on 
his throne' (39.3), the promise would seem to be intended for Adam as the representative 
of /those who forsake not the good, and keep themselves from all evil (30.1,28.4). 
There must also be added the promise of the resurrection to Adam and 'every race of 
human beings from your seed' at 41.3. This promise quite clearly applies to humankind 
generally. Because no distinction is made here between those who are a holy people and 
those who listen to the devil, this particular promise would seem to refer only to bodily 
resurrection as such without carrying any implication as to the gift of eternal life or 
consignment to condemnation. 
These then are cases where it is reasonably clear that the implied reader is being directly 
addressed. So far as the story goes the speaker in the case of the commands is God (28.4), 
or his angel (I 3.3b-5,43.2-3), or Eve (30.1), and in the case of the promises it is either 
See A. 4 - The Ascent and Burial of Adam. 
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God himself (28.4,39.2-3,41.3) or his angel (I 3.3b-5). But in terms of the narrative 
discourse the speaker in each case is the implied author. 
These commands and promises are Particularly significant because in only one case do 
they have a major narrative function; that case is the promise of eternal life and every joy 
of Paradise made in 13.3b-5 (or what is implied by 13.3a), which as, we have seen, is one 
of the two major hinges on which the plot turns. 3 The other cases, not having such a 
major narrative function, are therefore instances of the implied author going out of his 
way to exhort the intended readers or to give them assurances. This is one reason why the 
three other promises, that is, those at 28.4,39.2-3 and 41.3, must not be dismissed lightly 
as 6some minor allusions to the eschatological resurrection'. 4 Another, as I shall show 
shortly, is that these promises are placed in the mouth of God himself. 
Speech Act Theory 
Because in the cases enumerated direct contact is being made between implied author and 
implied reader, it is both legitimate, and likely to be helpful, to evaluate the commands 
given and promises made in the light of speech act theory. Speech act theory belongs to 
the field of linguistic philosophy. For the purposes of this study the following outline is 
given, although it must be appreciated that of necessity only the main features can be 
indicated. Because this is only an outline, certain differences of approach between the 
various exponents of the theory must be put to one side for the present in the interest of 
overall clarity. 
Speech act theory takes as its subject 'ordinary speech' and is concerned with what 
precisely is entailed in the making of simple verbal utterances: speech acts. Three 
philosophers, in particular, have sought to classify the various kinds of speech act and to 
fonnulate the principles that appear to govern their use: J. L. Austin, John R. Searle and 
H. P. Grice. 
See B. 3 - Story; Plot. 4 Tromp, 'Literary and Exegetical Issues', p. 37. 
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JI. Austin, the pioneer of speech act theory, distinguished between three categories of 
speech act: those which are locutionary, illocutionary, and perlocutionary. The 
jocutionary speech act is 'roughly equivalent to uttering a certain sense and reference, 
5 
which again is roughly equivalent to "meaning" in the traditional sense'. Thus it is 
essentially confined to propositions and may take the form of a statement, question or 
explanation. Neither the speaker nor the listener is personally committed to the 
propositional content. By contrast, in an illocutionary speech act the speaker becomes 
committed to what is said. So, if the speaker says, 'Tomorrow I will bring a dictionary' - 
this may be a promise if taken as an offer of help or a threat, say, to prove me wrong - 
the speaker commits himself or herself to doing this very thing. However no special 
effects on the listener are necessarily intended. In a perlocutionary speech act the speaker 
intends the act, whether it does so or not, to 'produce consequential effects on the 
feelings, thoughts, or actions of the audience, or of the speaker, or of other persons'. 6A 
speech act may at one and the same time be locutionary, illocutionary and perlocutionary. 
So, if the speaker says, 'The stove is hot', this may be a simple statement (locutionary), a 
personal assurance of the fact (illocutionary), and also a warning (perlocutionary). 
Illocutionary speech acts were originally classified by Austin largely on the basis of the 
kind of verb used but because verbs can be used in different senses this is not a sound 
approach. Accordingly John R. Searle developed a more sophisticated classification 
based on such considerations as the speaker's intention, the psychological state 
expressed, the way the utterance relates to the interests of the speaker and listener 
respectively, and especially whether the utterance tries to make the words fit the world 
(describe a state of affairs) or conversely tries to change the world to fit the words (alter a 
state of affairs to the desired state expressed). 7 Searle's resulting classification 
distinguishes the following broad categories: 
Assertives: the speaker becomes committed to something being the case. 
5 J. L. Austin, How to Do Things with Words, (J. 0. Urmson and Marina Shisa (eds. ); New York: Ox ord f 
University Press, 2 nd ecln, 1976), pp. 94-108. 6 Austin, How to Do Things with Words, p. 10 1. 
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(2) Directives: the speaker attempts to get the hearer to do something, thus typically 
prayers, requests, invitations, orders. 
(3) Commissives: the speaker becomes committed to some future course of action, thus 
typically threats and promises. 
(4) Expressives: the speaker expresses some psychological state in relation to a state of 
affairs, for example, makes an apology, offers congratulations, gives thanks. 
(5) Declarations: a special category where the speaker by his utterance brings about an 
intended change in the state of affairs, as, for example, when an employer says, 
'You're fired' or an employee, 'I resign'. 8 
Searle also addressed the question of the conditions to be met for a particular speech act 
not be to be 'infelicitous' (Austin's term) or 'defective' (his preferred term), that is, the 
6 appropriateness conditions' for that kind of speech act. In the case of making an 
assertion, for example, the following appropriateness conditions must apply: 
The speaker believes p, the proposition being asserted. 
2. The speaker has good grounds for believing p. 
3. It is not obvious to both speaker and addressee that the addressee knows p or does not 
need to be reminded of p. 10 
The appropriateness conditions for the illocutionary act of commanding are that the 
speaker must be in a position of authority over the addressee(s), the addressee(s) must be 
able to carry out what they are being asked to do, the speaker must believe that they are 
so able, and the speaker must want them to carry it out. II 
The contribution of H. P. Grice was to examine the general conditions that apply to 
ordinary conversation irrespective of the topic discussed. He noticed that often in 
7 John R. Searle, Expression and Meaning: Studies in the Theory ofSpeech Acts (Cambridge: Cambridge 
University Press, 1979), pp. 1-7. 8 Searle, Expression and Meaning, pp. 12-20. 9 John R. Searle, Speech Acts: An Essay in the Philosophy ofLanguage (Cambridge: Cambridge University 
Press, 1969), p. 54. 10 Searle, Speech Acts, P. 66. 
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conversation responses on the surface appear illogical but nevertheless convey some 
definite meaning given the presuppositions lying behind the conversation. In his example 
of A inquiring of B how C, who is now working in a bank, is getting on in his job, A 
replies, 'Oh quite well, I think; he likes his colleagues and he has"n't been to prison yet'. 
This implies either that C's colleagues are really unpleasant and treacherous people who 
may lead C astray or that C is the kind of person to succumb easily to the temptations 
afforded by his new occupation. 
12 This phenomenon led Grice to investigate what 
assumptions are being shared by the parties to the conversation that allow such inferences 
(Grice terms these 'implicatures') to be drawn. 
The key to this question, Grice suggested, was that both parties had tacitly agreed to 
adhere to what he termed the 'Cooperative Principle'. Grice defined this principle in the 
following way: 'Make your conversational contribution such as is required, at the stage at 
which it occurs, by the accepted purpose or direction of the talk exchange in which you 
13 
are engaged' . Assuming that this principle was 
in operation, Grice further suggested 
that certain maxims would need to be observed under the categories, following Kant, of 
Quantity, Quality, Relation and Manner. He described these maxims thus: 
Quantity 
1. Make your contribution as informative as is required (for the current purposes of the 
exchange). 
2. Do not make your contribution more informative than is required. 
Quality 
I. Do not say what you believe to be false. 
2. Do not say that for which you lack adequate evidence. 
Relation 
Searle, Speech Acts, p. 66. 12 H. P. Grice, 'Logic and Conversation' in Peter Cole and Jerry L. Morgan (eds. ), Syntax and Semantics: 
Vol. 3, Speech Acts (New York: Academic Press, 1975), p. 43. 13 Grice, 'Logic and Conversation', p. 45. 
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1. Be relevant. 
Manner 
1. Avoid obscurity of expression. 
2. Avoid ambiguity. 
3. Be brief (avoid unnecessary prolixity). 
4. Be orderly. 
5. Be polite; adhere to other ruling aesthetic, social and moral conventions. 14 
Grice also recognized that in certain circumstances the maxims could be exploited by not 
being followed for various reasons, good or bad. For example, the speaker might opt out 
by replying to a question, 'I cannot say more; my lips are sealed'. Alternatively there may 
be a clash between the maxims: for example the speaker may want to be as informative as 
possible but not have adequate evidence for his assertion. Again, the speaker may violate 
a maxim, for example, by saying something to mislead, or he may deliberately flout a 
maxim, for example in order to convey some relevant information indirectly. Here Grice 
gives the example of a professor in philosophy who is asked to give a reference for a 
former pupil now applying for a teaching post in that subject. His letter read, 'Dear Sir, 
Mr X's command of English is excellent and his attendance at tutorials has been regular. 
Yours, etc. ' In this way he avoided having to say that the student had been no good at 
philosophy. 15 
The Commands and Promises 
To return to the commands and promises in the Greek Life, it should be appreciated that 
the commands are, according to Searle's taxonomy, directive illocutionary speech acts, 
while the promises are, in relation to the speakers in the story, commissive, and, in 
relation to the implied author, assertive illocutionary speech acts. 
14 Grice, 'Logic and Conversation', pp. 45-47. 15 Grice, 'Logic and Conversation', pp. 49-56. 
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The appropriateness conditions for such speech acts must be considered. As noted, in the 
case of a command, the appropriateness conditions include that the speaker has the 
authority to give the command and that the hearer is in a position to carry it out. It is 
striking what a high spiritual authority is being claimed by the implied author in the 
commands examined above. In that three of the four commands are put in the mouth of 
God (28.4) or the Archangel Michael (1 3.3b-5,43.2-3), he claims to speak in the name of 
God. Even in the fourth case when the injunction is put into the mouth of Eve (at 3 0.1), 
the implied author, as the one responsible for every aspect of the narrative, is still 
assuming a significant degree of authority over the implied reader. 
In the case of promises Searle set out the following appropriateness conditions: 
(1) The propositional content concerns some future act of the speaker. 
(2) The hearer would prefer the speaker to be doing what is promised than not doing it; 
the speaker likewise believes that the hearer has this preference. 
(3) It is not obvious to both the speaker and the hearer that the speaker will do what is 
promised in the normal course of events. 
(4) The speaker intends to do the thing promised. 
(5) The speaker intends the promise to put him under an obligation to fulfil it and wishes 
the hearer to recognize that he has assumed such an obligation. 16 
The promises placed in the mouth of God or his angel are also assertions made by the 
implied author in framing the narrative, that is, assertions that such promises will be 
fulfilled. Accordingly the appropriateness conditions for assertions apply, in particular, 
that the implied author believes these promises will be fulfilled and has good grounds for 
so doing. 
Again, it is remarkable what high spiritual authority is being claimed by the implied 
author in having the promises of the resurrection thus declared. In three of the four 
instances God is the speaker (28.4,39.2-3 and 41.3) while in the fourth (13.3b-5) it is 
16 Searle, Speech Acts, pp. 57-61. 
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Michael; so in terms of the story the implied author is claiming to speak in the name of 
God or his highest agent. Moreover, in terms of the narrative discourse the implied 
author is giving his assurance that these promises will be fulfilled; here he is in effect 
claiming to know the future plans of God for the world and humankind. 
This manner of discourse would only be possible if the implied author, essentially those 
who gave their imprimatur to the Greek Life in the redaction now before US, 17 represented 
the leadership of the community responsible for this text. It is of course very difficult to 
gauge the status and respect that was accorded to the various non-canonical writings of 
Early Judaism. The foregoing considerations, however, suggest that those who produced 
the Greek Life wished their community to accept the writing as having for them at least a 
high degree of authority. 
The Whole Text as a Speech Act 
If at certain points the implied author addresses the implied reader with commands and 
promises, is it legitimate to regard the whole work as an address to the reader? If so, can 
speech act theory be called in aid to elucidate the text as a speech act in entirety? 
Two scholars, in particular, have developed the application of speech act theory to 
literary texts in their entirety: Mary Louise Pratt and Susan Sniader Lanser. Their 
approaches, while complementary, differ in being concerned mainly in the one case with 
the narrative world and in the other with the narrative voice. Accordingly I shall deal with 
their contributions in turn, rather than together. 
Pratt took as her starting point what she found to be significant points of contact between 
literary narratives and 'natural narratives'. Natural narratives are the stories told orally in 
everyday situations. Pratt took as representative of such story-telling the examples drawn 
from American dialect speakers which William Labov had collected. She found that 
natural narrative shared with literary fiction such features as abstracts, orientation 
17 That is, the text as best attained by textual criticism but with certain minor scribal insertions removed; 
see B. I- The Text to interpret.. 
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sections, complicating actions, evaluative commentary, resolutions and codas. ' 8 But she 
also noticed that the narratives Labov had analysed were 'context-dependent, anchored in 
the circumstances surrounding the utterance' 19 and this led her to investigate whether 
there was a corresponding literary speech situation. One of the several parallels she found 
is that with both natural narratives and literary works, the speaker/author has to make a 
request of some kind for permission to tell the story and then comes under an obligation 
to make it worthwhile for the audience to pay attention. 20 
it is at this point that Pratt can draw on speech act theory as relevant to the literary speech 
situation. For her, to tell a story is equivalent to making an assertive illocutionary speech 
act. Assertives, as she rightly noted, are 'concerned with getting the addressee to believe 
or know or think something rather than to do something'. 21 But assertives are also subject 
to Grice's maxim, Be relevant. Accordingly, 'an assertion that is both true and non- 
obvious will still be pointless if it has no real or supposed relation to the interests of the 
hearer'. 22 What then makes the story relevant to the audience? Pratt called the essential 
requirement the story's 'tellability' and she explained the term thus: 
In making an assertion whose relevance is tellability, a speaker is not only reporting but 
also verbally displaying a state of affairs, inviting his addressee(s) to join him in 
contemplating it, evaluating it, and responding to it. His point is to produce in his hearers 
not only belief but also an imaginative and affective involvement in the state of affairs he 
is representing and an evaluative stance towards it. He intends them to share his wonder, 
amusement, terror, or admiration of the event. Ultimately, it would seem, what he is after 
is an interpretation of the problematic event, an assi ' gnment of meaning and 
value 
supported by the consensus of himself and his hearers. 23 
In this way Pratt arrives at regarding literary narratives as 'display texts', that is, as 
literary works 'displaying an experience or a state of affairs, creating a verbal version in 
which he [the literary narrator], and we along with him, contemplate, explore, interpret, 
18 Mary Louise Pratt, Towards a Speech Act Theory ofLiterary Discourse (Bloomington: Indiana 
University Press, 1977), pp. 45-67. 19 Pratt, Towards, p. 73. 20 
Pratt, Towards, pp. 100-115. 21 Pratt, Towards, p. 133. 22 
Pratt, Towards, p. 134. 23 Pratt, Towards, p. 136. 
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and evaluate, seeking pleasure and interpretive consensus'. 24 The concepts of tellability 
and display text, Pratt argued, endorse her view that speech act theory can be applied to 
more than the single sentence, in fact to whole narrative texts. 25 
Before proceeding to make use of Pratt's insights, it is necessary to consider certain 
criticisms that have been levelled at her approach. 26 The approach is of course 
unacceptable to the various schools of literary criticism that hold that any appeal to the 
intentions of the real author is illegitimate once a literary text has 'hardened' (the real 
author has let go by allowing the work to be published) and its plural meanings can be 
released as discerning readers get to work on it. 27 However, writings that are deliberately 
didactic are clearly not in this category, and it is noteworthy that Susan Sniader Lanser, 
who builds on Pratt's work, takes a specifically ideological text for her test case. 28 With 
the Greek Life we have an undeniably ideological text, formulated in accordance with the 
intentions of a real authoring community, so that this kind of criticism is not relevant 
here. 
There are, however, certain other objections which, because they centre on the precise 
way Pratt has used speech act theory, must be examined more closely. These fall into two 
categories. The first only applies to consciously fictional narratives. Here issue has been 
taken with Pratt's treatment of non-fictional and fictional narratives as alike in that both 
are 'world-creating'. 29 This results, as pointed out by Hugh C. White, in a confusion 
between the fictive speaker in a fictional narrative, that is the narrator, and the real author 
of the Work. 30 However, as White also notes, this criticism cannot apply to biblical 
narratives because they must be taken as 'real world narrative display texts', that is, as 
24 Pratt, Towards, p. 140. 25 Pratt, Towards, p. 141. 26 It is a pity that Derek Tovey in what is one of the first applications of speech act theory to a long 
narrative text -John's Gospel - does not deal with the possible objections to this procedure; see Tovey, Narrative Art and Act, pp. 69-115. 27 Representatives of this kind of objection are discussed in Hugh C. White, 'Introduction: Speech Act 
Theory and Literary Criticism', in Hugh C. White (ed. ), Speech Act Theory and Biblical Criticism, 
(Semeia, 41; Decatur GA: Scholars Press, 1988), pp. 16-21. 28 Kate Chopin's The Story of an Hour, an early feminist short story. Lanser's work is discussed ftu-ther below. 
29 
Pratt, Towards, p. 95. 30 White, 'Introduction', pp. 10- 11. 
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attempts by the real author to set forth what is understood to be a real, as opposed to a 
fictional, state of affairs. 31 The same must also be said of the Greek Life, in that it 
describes a real state of affairs, at any rate so far as the author is concerned. Accordingly 
this kind of objection does not apply in our case. 
The second class of objection relates to the fact that in arguing her case Pratt glides 
between Grice's maxims and Searle's appropriateness conditions without clearly 
distinguishing between the two or appreciating that there are different consequences 
according to which are relied on. 32 At this point it is necessary to consider the distinction 
which Searle made between constitutive and regulative rules. Regulative rules impose a 
certain order upon the utterances and thus are concerned with what is expected or normal, 
as opposed to constitutive rules: these are necessary for the performance of the utterance 
to be effective. 33 An example that Searle gave of constitutive rules are those that apply to 
a game such as chess 34 while an example he gave of regulative rules would be an 
agreement made between ftiends that invitations to parties must be sent out at least two 
weeks in advance. 35 The key difference is that in say, chess there simply cannot be a 
'Checkmate' unless the rules are observed whereas in the latter case the invitations might 
be sent late but could still be treated as valid. invitations. Searle claimed that his 
appropriateness conditions are constitutive rules 36 and hence if breached the speech act is 
defective. Grice's maxims, by contrast, are regulative rules. As Michael Hancher noted in 
his review of her book, Pratt in her argumentation treats Searle's appropriateness 
conditions 'as if they were merely regulative' with the consequence that 'what she gains 
in breadth she loses in precision, at the point in the theory where it matters MoStI. 37 
This criticism might appear to undercut the validity of Pratt's employment of speech act 
theory but several points need to be made: 
31 White, 'Introduction', p. 11. 32 For details see Michael Hancher, 'Beyond a Speech-Act Theory of Literary Discourse', AEN 82 (1977), 
pp. 1086-91. 
34 
Searle, Speech Acts, pp. 33-36. 
35 
Searle, Speech Acts, p. 33. 
36 
Searle, Speech Acts, p. 35. 
37 
Searle, Speech Acts, p. 37. 
Hancher, 'Beyond', P. 1085. 
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(1) Hancher levelled this criticism against Pratt's exploitation of Grice's concept of 
, flouting' which she applies to literary conventions and generic norms. 38 Her ideas 
here are not being taken up in this study but in fact, despite what he saw as a 
weakness in its theoretical base, Hancher commended Pratt's utilization of the 
concept of flouting for the way it uncovered the 'linguistic subversiveness' of much 
recent fiction. 39 
(2) Pratt's notion of 'display text' - this is critical for Lanser's subsequent work and will 
also be made use of in this study - depends on Grice's maxim of relevance: there has 
to be some point in the readers being presented with the state of affairs the author 
holds up before them. But the position is not essentially different if Searle's 
conditions for assertives are applied. As indicated above, one of these is: it is not 
obvious to both speaker and addressee that the addressee knows p or does not need to 
be reminded of p. Searle contended that the principle of 'least effort' that underlies 
most forms of human behaviour lay behind such 'non-obviousness' conditions. 40 
However it does not seem to me that this type of condition is a constitutive rule as 
defined by Searle: a pointless statement is not defective, as for example a threat to do 
something that the one threatened actually prefers would be. Consequently in this 
instance Pratt could do no other than rely on regulative rules. 
(3) Regulative rules should not, however, be unduly discounted. Where display texts are 
concerned, Pratt has argued that the speaker, in the case of literary texts the implied 
author, has to make the communicative purpose such that 'the addressee will respond 
affectively in the intended way, adopt the intended evaluation and interpretation, take 
pleasure in doing so, and generally find the whole undertaking worth ij. "41 of Course 
if the reader does not find the undertaking 'worth it', the narrative will not be 
defective in Searle's sense, that is, because some constitutive rule has been broken: it 
will still be a narrative but one holding no interest and therefore unlikely to be read; a 
Most important practical consideration. 
38 Pratt, Towards, pp. 158-223. 39 Hancher, 'Beyond', p. 1092. 40 Searle, Speech Acts, p. 60. 41 Pratt, Towards, p. 148. 
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I do not, therefore, see that Hancher's criticism should be allowed to undermine the value 
of Pratt's concept of 'display text'. What then comes out of treating the Greek Life as a 
display text? 
The Greek Life as a Display Text 
A display text, as noted above, draws attention to experiences or states of affairs that are 
unusual or problematic in some way and invites the reader to form an attitude towards 
them. 
The principal problematic event presented by the Greek Life is the onset of Adam's 
mortal illness (5.2). When his children ask him, ' What is sickness? What is painT (5.5), 
the readers are invited to contemplate the prospect of death from disease, that is, death in 
the form most likely to threaten them. No indication is given of Adam's precise illness, 
so facilitating reader identification with him. That in fact every kind of sickness is in 
view in this situation is brought out in Adam's account of the transgression in the Garden 
where he describes God's judgment as afflicting his body with seventy diseases affecting 
each of its organs and members (8.2). 
Associated with the problem of sickness and death is the related situation of loss of loved 
ones and mourning. This is first brought before the reader when Adam and Eve find Abel 
has been murdered (3.1) and God through the angel then says, 'Do not grieve, for I will 
give you another son' (3.2b). Later, the issue becomes still more acute when Eve does not 
want to survive Adam after his death (31.2,42.4-7). 
second problematic state of affairs that the readers are asked to consider is the 
weariness and frustration that attends the endeavours of human beings in this life. This 
issue is raised in the expansion of God's curse on the earth at 24.3: 
You will have much hardship. 
You will toil and not find rest. 
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you will be afflicted with bitterness and not taste sweetness. 
you will be oppressed with heat and afflicted with cold. 
you will labour much and not grow rich. 
You will grow fat and in the end cease to be. 
The reader is expected to recognize and invited to ponder these common experiences of 
life. 
A third problematic state of affairs presented to the reader is the disorder that has entered 
the created order. This is typified by the rebellion of the animals that is the subject of the 
encounter with the threatening beast (10.1- 12.3). There is also a specific reference to this 
rebellion that has been added to God's curse of the earth (24.4). 
By these means the Greek Life holds up before its readers some of the evils of this life 
with which they are likely to have some familiarity. But it must not be thought that the 
Greek Life only presents situations and events that belong to the common experience of 
humankind. The readers of this text are also shown a world characterized by spiritual 
conflict. The devil, generally called 'the enemy', customarily wars against humankind 
(2.4). He is bent on deceiving them; while he can appear as an angel singing hymns to 
God (17.1), yet he will also misrepresent God by claiming that God is 'begrudging' and 
will withhold good (18.4). Among humankind, there is a clear division between 'children 
of wrath' such as Cain (3.2a) and those summoned 'not to forsake the good' (3 0.1) and 
whose calling is to be 'a holy people' (I 3.3b). Further, with this latter people there is a 
constant struggle within for 'the enemy' has put a warfare there and Adam and his 
children must now strive to 'keep themselves from all evil as preferring death' (28-4). In 
another metaphor describing the same phenomenon, Eve and hence all humankind have 
swallowed the poison of covetousness, the root of every sin, which the devil smeared on 
the forbidden fruit (19.3). 
The constant inner struggle among those who would shun every kind of wrong points to 
the most problematic event or state of affairs that the Greek Life seeks to hold up before 
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its readers for their contemplation and appropriate response: the fact of sin and the 
uncertainty this raises as to ' how we shall meet our maker, whether he will be angry or 
will have mercy upon us' (31.4). 
The plot of the Greek Life, as we have seen, moves between the two settings of inside and 
42 
outside Paradise. The total view of reality which the work wishes to convey seeks to 
gain credibility from the appeals the text makes to the readers' personal experience of the 
ills and conflicts of this life here on earth. If this half of the reality presented rings true, t0C0 inx 
the promises made of reversal and restoration in the worlý though they have to be 
accepted on trust, will be taken all the more seriously. As part of this belief-establishing 
strategy, Paradise is set in antithesis to the problematic situations on earth. The state of 
Paradise is depicted in a series of figures of speech. It is in Paradise that fruit grows that 
satisfies the deep longings of the heart (6.1); it is there that the oil that heals sickness is 
found, an oil which is also a sign of God's mercy (9.4,13.1). It is of course where the 
biblical tree of life is situated (28.4). The motif of the trees that blossom and exude 
fragrance at the approach of God (22.3,38.4) tries to convey the delights resulting from 
God's presence in Paradise. Besides these figures of speech, the Greek Life also speaks 
explicitly about the joy of Paradise (13.4,3 9.2) and the mercy of God accorded to those 
who are accepted by him and are then carried up to the heavenly Paradise (37.2,5). 
Such is the two-fold description of reality that the Greek Life induces its readers to 
accept. Having accepted this view of reality, the readers will then be confronted with the 
moral challenges posed by the text and so hopefully be moved to make a positive 
response. But by what further means does the author seek to persuade his readers to make 
such a response? This is a question which a second approach employing speech act 
theory sets out to explore. 
Ideology and Technique 
Susan Sniader Lanser has drawn on much of what Pratt established earlier, in particular, 
that a literary text taken as a whole is a speech act, that is, a communication between an 
42 See B-3 - The Setting. 
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addresser and an addressee, and that it cannot be rightly understood apart from the 
literary speech situation. For Lanser, a literary text is the 'production of a specific 
communicative act in the historical world% 43 
The starting point for Lanser's particular appropriation of speech act theory is Grice's 
concept of 'implicature', the recognition that conversational exchanges depend not only 
on what is said but also on what is implied and that in turn depends on a number of 
assumptions shared between speaker and listener. As Lanser noted, 'illocutionary speech 
44 
acts are highly context- bound' . An important element of the context of illocutionary 
speech acts, which by defmition involve some commitment on the part of the speaker, is 
that the speaker always has some attitude towards what he or she says: 'through 
illocutionary activity every utterance expresses some relationship between the 
proposition and the speaker'. 45 Accordingly Lanser has investigated in some depth how 
6point of view', which in this context means the attitude or ideological stance adopted by 
the speaker, is conveyed in a literary text. 
One insight she gained was that ' not only the "content" of the work but its formal 
46 
structures' [my emphasis] must be 'understood to reflect an authorial view'. This led 
her to develop what is essentially a lengthy checklist of questions covering every aspect 
of the text and broadly grouped under the respective headings, 'status, contact and 
stance'. These questions are intended not only to identify the 'point of view' expressed 
but also to trace its effects on the text, both as to its surface features and the deeper 
structures. 
Since the Greek Life as a religious text is strongly ideological, Lanser's procedure for 
identifying both the ideology itself and the way it shapes the form of the text holds out 
the prospect of gaining insights that might otherwise be missed. 
Axes of Polarity 
43 Lanser, Narrative Act, p. 7 8. 44 Lanser, Narrative Act, p. 76. 45 Lanser, Narrative Act, p. 79. 
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Many of the questions Lanser listed are of the type where the text has to be situated 
somewhere on an axis between two poles, and often the midpoint is the prevailing literary 
norm in the period in question. 
47 It is not practicable to discuss in turn each one of 
Lanser's axes of polarity. There are in fact thirty-three such axes, 48 and many are 
concerned with issues primarily relevant to the sophisticated narratives of post- 
Renaissance literature. Accordingly, having worked through all the pointers in Lanser's 
checklist, I will simply set out what I believe to be the useful results to have emerged. 
It should also be appreciated that Lanser is concerned not only with the historical author 
and the historical readers, neither of which are directly accessible to us in the case of the 
Greek Life, but also with the hierarchy of different narrative voices recoverable from the 
text, that is, those of the implied author, any formal narrator, characters within the 
narrative telling part of the story, 'focalizer' characters presenting other characters, and 
other characters commenting on each other. 49 In the case of the Greek Life, the implied 
author and Eve as an internal narrator in her account of the Fall are the main narrative 
voices. In the Greek Life there are no 'focalizer' characters, and, as I have already argued, 
there is doubt over whether in Adam's comments on Eve's conduct at 7.1 and 14.2 (the 
main instances of one character commenting on another) it is Adam or the author who is 
really speaking. 50 
Status 
As in ancient literature generally, the implied author can be assumed to be equivalent to 
the real author or the historical authoring community. This author is fully omniscient, 
being aware of many matters on which the biblical account is silent, such as what 
happened to Adam after his death, how long Eve survived Adam, what happened to 
Abel's body and the like. With the exception of the 'I, Eve' passage at 3 3.4-3 4.1, the 
external narrator writes in the third person and the account is a straightforward report. 
Lanser, Narrative Act, p. 49. 47 Lanser, Narrative Act, pp. 149-225. 48 As set out in the summary on p. 224 of Lanser, Narrative Act. 49 Lanser, Narrative Act, pp. 108-48. 50 See B. 3 - Focalization. 
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These are all indications of a high level of 'diegetic authority', that is, the trustworthiness 
in relation to the narrative to be attached to the narrator. 
The status of Eve as an internal narrator in the farewell address is not entirely the same. 
She narrates from within the narrative world and therefore has some involvement with 
the events described, in particular when she describes the way she was deceived and 
sinned in the Garden. However, as already noted, she too is omniscient, knowing, for 
example, what transpired between the devil and the serpent before they came to the 
Garden to tempt her. As previously discussed, Eve should generally be taken as the 
mouthpiece of the implied author when giving her account, 51 and as Lanser observed, in 
long stretches of narrative by an internal narrator, the reader can normally be expected to 
assume that this is the case. 52 This conclusion is supported by the fact that there is 
nothing to indicate that Eve is not giving an honest, reliable and competent report: she 
makes no attempt to disguise her part in the transgression in the Garden and even before 
her account of the Fall she laments that she is the origin of the sin that has corrupted 
humankind (10.2; see also 19.3). Thus a high level of 'mimetic authority' - reliability as 
a character witness within the narrative - must be accorded to her. 
53 
Contact 
Third person narrative is the most indirect form of narrative discourse whereas a 
narrating 'F who addresses 'you' or 'Dear Reader' lies at the other end of the spectrum. 
Eve's farewell address (15.1-3 0.1) is an 'I - you' speech and since it is the reader as 
much as Eve's children who are addressed, a more direct and intimate mode of contact is 
set up. The rest of the text, accounting for some two-thirds of the total, is in the third 
person narrative mode with the exception of the J, Eve' passage (33.4-34.1) where Eve 
resumes the internal narrator role. In terms of contact strategy I would suggest that this is 
a device intended to maintain the greater intimacy with the reader that Eve's farewell 
address has established. 
51 
See B. 3 - Focalization. 52 Lanser, Narrative Act, p. 154. 53 Lanser, Narrative Act, pp. 170-7 1. 
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A matter about which Lanser said little but which clearly has some bearing on contact 
with the reader is the question of the tone of the narrative voice. An authorial voice 
claiming a high degree of authority and adopting the third person narrative mode tends to 
be somewhat remote. But the narrative tone of the Greek Life is marked by a certain 
literary playfulness. This is displayed in the author's fondness for certain expressions 
which are repeated from time to time, notably the threefold repetition of 'I fear lest God 
be angry with me' (I 6.4a, 18.2 and 21.4a) and the repetition of 'show the manner by 
which we were deceived' (9.5,3 0.1). 1 have already suggested that this 'motif formation' 
came about as part of the process under which the text was successively reworked but it 
also reflects a delight in the phrases themselves which the author wished to share with the 
readers. 54 This would be another way of making closer contact with them. 
Stance: Psychological 
The psychological stance of the iiinplied author in relation to his characters will say much 
about his ideological position. This stance can be gauged by such tests as the degree of 
involvement the narrator has with the characters, the extent to which information is given 
about them, the kind of information given - the more the author gives subjective 
information about the character the greater the affmity with the character - whether the 
character is seen from the outside or from within, and of course whether there are any 
indications of approval or disapproval of the character's behaviour. 55 
It is fairly easy to see that Eve is presented more fully than any other character in the 
Greek Life. Far more information is given about her than about Adam for example. It 
becomes increasingly evident as the narrative unfolds that she is genuinely remorseful, 
whereas with Adam this is left in doubt for much of the text. Again, her account of the 
Fall tells at length how she was deceived by the serpent and eventually succumbed to his 
suggestion (17.1-19.3), whereas when she tempts Adam there is only a short dialogue 
between the two (21.1-4) after which she adds, 'then I quickly persuaded him and he ate' 
(21.5). Unlike Adam, who is presented mainly 'from without', Eve, as noted earlier, is 
54 See A. 5 - The Nature of the Problem. 55 Lanser, Narrative Act, pp. 201-15. 
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seen 'from within': direct access is gained to her inner feelings through her prayers and 
interior monologue. 56 Under Lanser's tests these are all indications of close narrator 
involvement with Eve. 57 
It is at this point that I can return to the significance of the surplus of traits given to Eve. 58 
Why is Eve shown as a dutiful and respectful wife, one whose love for her husband 
extends to willingness to share in his sickness, and one who does not wish to outlive him 
or to be separated from him even in the grave, when none of these matters advance the 
main plot? By showing Eve in a good light in this way, the author, I suggest, is indicating 
approval of her, and so endorsing her conduct following the expulsion from Paradise, 
especially her humility and contrition. There is also another motivation. As the speaker of 
the farewell address (15.1-30.1) Eve is the vehicle for the summons to the children and 
hence to her present-day children, the intended readers, 'Guard yourselves that you do 
not forsake the good! ' (3 0.1). It is essential that the hearers should have confidence in the 
bearer of the appeal; hence the positive portrayal of Eve. 
Stance: Ideological 
The most obvious indications of authorial stance are found in expressions of ideology. 
These can be explicit or embedded in the text. 59 
As to explicit indications, when the author has the devil described as 'the enemy' or 'that 
one', it is clear at once whose side he is on. The author's values and belief system is 
constantly given expression in value-loaded terms. Those who are outside the community 
of faith are 'children of wrath' (3.2a), those within 'keep themselves ftom all evil' 
(28-4). It is significant that the mouthpieces of this ideology include those with the 
highest authority, and that the different voices within the text express the same ideology 
and thus reinforce each other. So, it is God himself who promises that those who listen to 
the devil shall be condemned (39.3), while the beast, Adam, and Eve herself, each 
56 See B. 3 - Characterization. 57 Lanser, Narrative Act, p, 202. 58 See Chapter B. 3 - Characterization. 59 Lanser, Narrative Act, pp. 216-17. 
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attribute the incursion of evil into the world to Eve's sin (11.2,14.2 and 10.2). These 
features, Lanser observed, are typical of texts that carry a strong ideology. 60 
Because in the Greek Life several of the Particular ideological topics stressed are central 
to the narrative, they must be regarded as of crucial importance in the thinking of the 
author as external narrator. 
61 The ideas that fall into this category are the enmity of the 
devil against humankind; the far-reaching consequences of the Fall; the inevitability of 
sickness, suffering, and ultimately death in this life; the importance of repentance; and 
the mercy of God which, however, must not be presumed upon. 
Ideology can also be embedded beneath the surface of the text. In the Greek Life the 
symbolic narrative movements between outside, near to, and in Paradise, are an instance 
of such embedding. Another way of embedding the text's ideology is in the outcome of 
the narrative - 
62 In the Greek Life God does in the end accept Adam's soul and promises 
complete restoration at the last day; he does, it is implied, accept Eve's repentance and so 
grants her the privilege of witnessing the upward j ourney of Adam's soul. This ending 
gives the final endorsement to the ideology the author is seeking to convey to his readers 
through this text. 
Summary 
In this chapter, in which the Greek Life has been examined ftom the point of view of 
speech act theory, the following findings have emerged: 
(1) In several specific cases the implied author addresses the intended readers directly in 
the form of commands given or promises made. 
(2) The nature of these commands and promises is such that the implied author lays claim 
to a very high authority for the text. 
(3) As a display text the Greek Life presents a view of reality that the intended readers are 
invited to share and evaluate. The intention is that thereby they will be moved to face 
and accept the moral challenges posed by the text. 
60 Lanser, Narrative Act, p. 220. 61 Lanser, Narrative Act, pp. 218-19. 62 Lanser, Narrative Act, p. 220. 
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(4) The implied author of the Greek Life has an ideological 'point of view' which is not 
only expressed in the text, but which has shaped the textual features with a view to 
winning over the readers. The fOllowing features should be noted in particular: 
(a) The modes of narration adopted are intended to reassure the readers that the account 
is trustworthy. 
(b) The use of an T narrator for part of the narrative and the adoption of a lighter touch 
here and there are intended to make closer contact with the reader. 
(c) By various means the narrator, and hence implied author, indicates affinity with and 
approval of Eve. This serves to enhance her authority as an internal narrator and 
commends her as the vehicle for one of the key injunctions made to the readers (at 
30.1). 
(d) Certain ideological topics are central to the narrative and must therefore be regarded 
as of special importance in this text. 
(e) The ideology expressed is reinforced by certain forms of embedding in the text. One 
form is the inside/outside Paradise contrast; another is the final outcome of the story. 
B. 5 THE MESSAGE INTENDED 
The following summary attempts, on the basis of the insights gained in the course of the 
foregoing chapters, to set out the message that the Greek Life intended to convey to its 
first readers. Because this is a summary, of necessity it cannot do justice to every nuance 
of the text; nor can all the discoveries made from investigating the text using different 
approaches be reflected in detail (for that one must refer to the previous chapters). But the 
sunimary does aim to provide a reasonably full and representative account of the result of 
this examination of the text. 
The opening situation - Adam is afflicted with pain and a sickness that threatens his life - 
forcefully presents to the reader a prospect that he or she may well one day have to face. 
The reader knows, as a matter of general knowledge, and perhaps also because of 
familiarity with Genesis 5.5, that Adam will in fact die. But as an essentially midrashic 
writing the Greek Life tries to answerf certain questions posed by this bare fact. In 
particular, what is the cause of sickness and death that all descendants of Adam have now 
to meet? Can it in some way be averted? If not, what actually became of Adam and Eve 
after they died? Were they like Enosh of whom it is said just before the note of Adam's 
death that he hoped and called on the name of the Lord God (LXX Gen. 4.26b)? ' 
In answer to Seth's question, 'What is sicknessT (Gr- 5-4), Adam gives a short account 
of the transgression in the Garden (7.1-8.2), so making a connection that is not made 
explicit in the Hebrew Bible: sickness and death are the result of the Fall. Can these 
tragic consequences for humankind be overcome? The unsuccessful journey of Seth and 
Eve to the borders of Paradise to request healing oil from the tree of life proves the 
contrary. 2 But some hope is held out, for the Archangel sent by God to convey the refusal 
says, 'It shall not be yours now', and subsequently, if not immediately, it becomes clear 
B-2 -A Midrashic Tale? 2 B-3 - The Setting. 
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that resurrection to eternal life and joy is being promised to 'such as shall be a holy 
people' (13.3-5,28.4,39.1-3). 3 
So far it is evident that a wide audience is being addressed. The issue of sickness and 
death concerns all humanity. Moreover those who gathered at Adam's sickbed were from 
the three parts of the earth where human beings had settled: the three main divisions of 
humankind are thus represented (5.3). 4 But who among such is counted among 'the holy 
people"? The narrative, as it progresses, intends it to be understood that they are those 
who repent and entrust themselves to God's mercy. 5 
Michael's holding out the hope of blessings to come to 'such as shall be a holy people' 
(made in 13.3a) is in fact a turning point in the narrative to which the main characters 
may respond in alternative ways. 6 Adam is a character presented from the outside. 7 The 
reader's concern about his inner disposition to God is aroused from the outset when his 
account of the Fall lacks any self-criticism or acceptance of personal responsibility. 
Several, often contradictory, hints of where he stands in relation to God are let fall as the 
narrative proceeds and only near the end of Eve's own long account of the Fall does the 
reader learn that Adam repented as he departed from Paradise, confessing, 'for I alone 
have sinned' (27.1). Even then some doubts about his complete sincerity linger and it is 
only in his last words to Eve that his humility before God is finally confirmed: as he 
commits his soul to God, he says, 'For we do not know how we shall meet our maker, 
whether he will be angry with us or turn and have mercy upon us' (31.4). 8 
By contrast, from an early stage there are grounds for suspecting that Eve is a repentant 
sinner, although this is made increasingly apparent as the story unfolds. 9 She 
acknowledges the enormity of her sin when she cries, 'Woe is me! For when I come to 
3 B. 3 - The Setting; BA - The Individual Speech Acts. For the limited use made of 13.3b-5, see 
B. 1 - The 
Text to Use. 
4 A. 4 - Midrashic Elements, The Gathering ofAll Adam's Children; B. 3 - The Implied Reader. 5 B. 3 - Suspense. 6 B. 3 - Story; Plot. 7 B-3 - Focali7ftion. 8 B. 3 Chara rization. 9 B-3 - Story; 
Tlot. 
241 
the day of resurrection, all who have sinned will curse me, saying that Eve did not keep 
the commandment of God' (10.2). Her long account of the events in the Garden (15.1 - 
30-1) is essentially a personal confession. 10 Finally her deep contrition is voiced in her 
prayer after Adam gave up his spirit, 'I have sinned, 0 God, I have sinned, Father of all, 
before you ... I 
have sinned much, I have sinned before you and all sin in creation has 
come about through me' (32.2). 11 In this and other ways the reader is shown Eve from 
within and invited to identify with her 
12 
. 
The narrative thus far conveys a missionary message: all humankind is addressed and 
membership of the holy people is held out to all who repent and seek God's mercy. ' 3 But 
there is another important element to be reckoned with. When Eve recounts how the 
transgression in the Garden took place, her speech has several functions. It is, as just 
noted, a confession of sin. It is also a retrospect that holds up the narrative, both creating 
suspense and underlining the gravity of the present situation as Adam lies dying. ' 4 It also 
has much teaching on how temptations occur so that the readers should be forewarned. 15 
But above all the speech is a narrative leading up to the closing appeal, 'Guard yourselves 
that you do not forsake the good' (30.1). 16 
The assumption now is that those addressed are conscious of belonging to 'the holy 
people' for what is now at issue is their continuance in this status. In this context the 
Greek Life presents a view of reality which is characterized by threat and conflict. 
Suspecting some ill has befallen Cain and Abel, Adam says to Eve, 'Perhaps the enemy is 
waning against them' (2.4). The enemy, using the serpent as his vessel, smears the 
forbidden fruit with 'the poison of his evil' before Eve takes it (19.3). As a consequence 
those who would keep themselves from all evil now have a warfare that the enemy has 
put within them (28.4). Further, human beings are now surrounded by danger as the 
10 B. I- Which Kind of Testament? IIB. 3 - Characterization. 12 B-3 - Focalization; BA - Stance: Psychological. 13 B-3 - The Implied Reader; BA - The Individual Speech Acts. 14 B-3 - The Retrospects. is B. I- Which Kind of Testament? 16 B. I- Which Kind of Testament?; BA - The Individual Speech Acts. 
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ferocity of the beasts is kept in check but not wholly subdued (12.3), child-bearing is 
beset by intense pain and threat to life, and strife and a desire to dominate the other 
threaten relations between the sexes (25.4). Moreover the business of earning one's living 
is now marked by toil, frustration and only puny and short-lived rewards (24.2). 17 
Little wonder that those whom Eve addresses must watch that they 'do not forsake the 
good' (3 0.1). 'Tbe good' here means remaining true to clear moral principles that all 
accept: the detailed requirements of the Mosaic law are not in view: references to such 
law are pointedly absent. ' 8 Clearly the readers need encouragement to persevere. Eve's 
appeal is made the more acceptable through her being given a number of positive traits 
such as her willingness to share in her husband's pain (9.2) and her desire not to 
separated from him even in death (42.5-7). 19 
Both those who are being challenged to belong to God's 'holy people' and those being 
exhorted to persevere in the warfare the enemy has placed within them and so continue as 
members of that people need assurance about the final destiny of Adam. Because at the 
end Adam is shown to be a repentant sinner, their own fate is bound up with his. For this 
reason the last third of the Greek Life describes the heavenly ascent of Adam's soul 
(32.4-36.3), the angels' outburst of praise at God's having mercy on Adam (37.2), the 
taking up of his soul into the third heaven (37.5), and God's visit to where Adam's body 
lay to see to his burial (38.1-40.2). Standing by his body, God promises Adam complete 
restoration, indeed enthronement, in heaven at the day of resurrection (39.2-3). Such is 
20 
the prospect that awaits those who belong to the holy people and who persist to the end . 
This promise, like the two earlier promises of joy and eternal life following the last day 
(13.3-5,28.3), is addressed directly to the reader; because these promises are put into the 
mouth of God or pronounced by Michael as his representative, the reader is given these 
assurances on very high authority. 21 
17 B -I -The Hand of the Author; BA - The Greek Life as a Display Text. 18 B. 1- How Far Covenantal?; B. 3 - The Implied Reader. 19 B. 3 - Characterization; BA -Stance- Ideological. 20 B-3 - The Setting; BA - Stance - Ideological. 21 B-2 -A Nfidrashic Tale?; BA - The Commands and Promises; BA - Status. 
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It will be readily appreciated that this interpretation draws on discoveries made in the 
course of pursuing a variety of approaches. Moreover, these discoveries complement and 
reinforce each other; that consideration, I submit, allows some confidence to be placed in 
the interpretation offered. 
it will also be apparent from this summary that the Greek Life will have had three main 
aims: 
1. To offer all humanity acceptance by God and membership of his holy people on the 
basis of repentance and trust in God's mercy. 
2. To encourage all those who belong to that people to persevere in holding fast to 'the 
good', not letting up in their conflict with the enemy of humankind and in the warfare 
he has put in their hearts. 
3. To provide assurance that that all those who belong to the holy people and persist to 
the end will have joy and eternal life following their bodily resurrection at the last 
day. 
PART C 
THE HISTORICAL DIMENSION 
C. 1 A JEWISH OR CHRISTUN WORK? 
The Question of Historical Significance 
'A book derives its true significance first from ideas current at the time it was written. 
This exposition from the aspect of its actual milieu we call historical interpretation. " 
This part of my study moves from understanding the Greek Life, hearing it as it speaks 
for itself, to considering its historical significance. What did the Greek Life say that 
others at the time did not say or would have said differently? And where it is distinctive, 
with what other writings does the Greek Life have an affmity? To what religious grouping 
or movement do these affinities point? 
As we have seen, the Greek Life can only be dated within quite wide parameters, that is, 
between 100 BCE and 200 CE, and even the latter date is rather open-ended. 2 During this 
period Early Judaism in its diverse forms underwent much development and change. The 
beginning of this period saw the emergence of Josephus's 'three schools of thought 
whose adherents are called Pharisees, Sadducees and Essenes, respectively'; 3 the end of 
the period saw the production of the Mishnah and the foundation of Rabbinic Judaism. In 
between occurred the emergence of Christianity, initially as a Jewish sect, followed by a 
progressive 'parting of the ways'. A fundamental question in this context is whether the 
Greek Life is to be thought of as a Christian composition or as belonging to some other 
kind of Judaism. 
This is a most difficult question for several reasons. In the first place, as will become 
apparent in the following discussion, there may be little evidence to go on. Secondly, on 
this issue in particular the religious affiliation and background of the individual scholar 
can form a predisposition to come down on one side as against the other, and this has to 
be recognized. Thus Jewish scholars will have a predisposition to reject the alleged 
August Boeckh, On Interpretation and Criticism (translated and edited by john Paul Pritchard; Norman, 
Okla.: University of Oklahoma Press, 1968), p. 50. 2 See A. 2 - Conclusion. 3 Josephus, War 2.119, Williamson's translation. 
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Jewish provenance of various pseudepigrapha because their own rabbinic tradition has 
never accepted these writings, but equally Christian scholars will be inclined to support 
their supposed Jewish authorship because, for example, they would like to see them as 
belonging to a broader Judasim of which they consider themselves to be heirs. Thirdly, 
the categories 'Jewish' and 'Christian' as applied by modem scholars in assessing ancient 
texts may be too clear-cut. Kraemer, who expounds this point well, instances the 
difficulty of classifying the self-identity of those of John Chrysostom's parishioners who, 
'while ostensibly Christian, were drawn to the practices and teachings of the synagogue 
in Antioch'. 4 In the discussion that follows, while accepting the force of her point, I use 
the terms 'Jewish' and 'Christian' to denote on the one hand authors or redactors who 
saw themselves as Jews by religion but not Christians, and on the other those who saw 
themselves as Christians but not holding the same tenets as Jews by religion, especially in 
regard to the role of Jesus Christ in their salvation, whether or not they were ethnic Jews 
or had come from a Jewish as opposed to Chistian background, for example through 
having been synagogue adherents. 
Earlier Discussions 
Earlier scholarship was virtually unanimous that the Greek Life was a Jewish writing. The 
main exception was Emil Schiirer who in a short article on the 'Books of Adam' wrote, 
'Although the whole of these are unquestionably of Christian origin, and although not 
one of them can be regarded as based upon a Jewish original, still it is probable that they 
.5 ie 
from the have drawn upon Jewish material' But he did not distinguish the Greek Lif 
later, more recognizably Christian, Adam books and so it was natural for him to count all 
the versions as of Christian origin. 
The majority view in this period is well represented by Wells whose judgment that the 
work was essentially Jewish rested on the nature of the contents: 'As Ginzberg, Kabisch 
and Fuchs unanimously declare, there is absolutely nothing specifically Christian in the 
4 Kraemer, When Aseneth Met Joseph, p. 246. 5 Emil, Schiirer: Scharer's History of the Jewish People, Division II, Vol. III (Clark's Theological Library, 
New Series, 25; Edinburgh: T. & T. Clark, 1897), p. 147. 
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contents'. 
6 Each of the scholars to whom Wells referred had traced in the primary Adam 
books many old traditions attested elsewhere in undoubtedly Jewish literature. Louis 
Ginzberg, in particular, had demonstrated an abundance of such parallels - although 
many are found only in very late Jewish writings - and for his article for the Jewish 
Encyclopedia had even made a reconstruction of what he deemed must have been the 
Jewish original behind all the Adam books. 7 Because Jewish material appeared to 
pervade these books, Ginzberg did not consider alternative possibilities, for example, that 
the Greek Life might be a Christian composition that drew heavily on Jewish traditions or 
a Christian redaction of an earlier Jewish writing that contained certain but not 
necessarily all of the traditions in question. 8A similar approach to Ginzberg's was taken 
by J. Kaufmann in his article 'Adambuch' for the German Encyclopedia Judaica. 9 It was 
also in this early period that scholars, including Ginzberg, developed the idea that, subject 
to some minor Christian editing, the Greek Life was no more than a translation of a 
Semitic original. C. Fuchs, in particular, listed most of the alleged indications of such a 
Semitic original as would feature in subsequent discussions of this issue. 10 As we have 
seen, the hypothesis of a Semitic original is hard to sustain. ' 1 
Until fairly recently, scholars tended to accept the consensus that prevailed that the Greek 
Life was a Jewish work without reopening the question. Such was the position of Quinn, 12 
A. -M. Denis, 
13 Levison, 14 and Sweet. 15 Sharpe tried to bolster the common position by 
16 
seeking to establish that the Greek Life was written in 'translation Greek'. Bertrand too 
in a short discussion stated that the work was 'sans conteste j Uif '17 although 
he did 
introduce a new argument which I shall assess below. The consensus became almost 
complete when the revised edition of Schiker retracted from its previous position by 
6 Wells, 'Books', p. 126. 7 Ginzberg, 'Adam, Book of, pp. 179-80. 8 The flaws in Ginzberg's approach are pointed out by Anderson in Biblical Figures, pp. 13-14. 9 Kaufmann, 'Adambuch', pp. 788-92. 10 C. Fuchs, 'Das Leben Adams und Evas', p. 511. 11 See A. 3 - Evidence of a Semitic Original? 12 Quinn, Quest, p. 15. 13 Denis, Introduction, p. 6. 14 Levison, Portraits, pp. 29,163. 15 Sweet, Study, p. 15. 16 Sharpe, Prolegomena, pp. 113-39. 17 Bertrand, La vie grecque, p. 36. 
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statin& 'the doubts advanced formerly by Schtirer among others concerning the 
Jewishness of the original work appear to be ill-founded'. 18 
Only a few dissenting voices were heard. One was that of Nickelsburg, who made the 
following observation, 'Although the Jewish or Christian origins of these works [the 
Greek and Latin Lives] cannot yet be determined with certainty, there is a series of 
allusions that suggests one aspect of the books' provenance, viz. the references to 
ablutions and immersion in water'. 19 Another was that of Sparks, who in an introductory 
article wrote, 
So far as the origin of the Apocalypse [the Greek Life] is concerned, there is nothing in it 
that is necessarily Christian; and for this reason many regard it as a purely Jewish work, 
some even going so far as to claim that it is a translation Erom a Semitic original ... All that can safely be said about it is that the author, whether Jew or Christian, constructed 
his narrative making use of such Jewish traditions or written sources as were known to 
him. 20 
A marked change occurred when Michael Stone in 1992 reassessed the previous 
discussions of the issue and challenged the basis on which most of the arguments that the 
Greek Life was a Jewish work rested. He concentrated on Kaufinann as a good 
representative of 'those who seem to end up by listing the ideas or traditions in the 
primary Adam books for which there are good Jewish parallels either in the Apocrypha or 
Pseudepigrapha. or in Rabbinic literature'. Dismissing such an approach, Stone argued, 
In order for an argument of this type to be convincing, what is required are not just 
parallels between the primary Adam books and Jewish writings, but instances of parallels 
between the primary Adam books and Jewish writings which can exist only in Jewish 
writings. Otherwise the parallels can always be construed as reflecting Jewish material 
that has migrated into Christian documents or transmission. 21 
By this time, however, a new climate had begun to influence Old Testament 
pseudepigrapha studies more generally. 
18 New SchUrer, III, part 2, p. 758. Geza Vermes and Martin Goodman were responsible for this part. 19 Nickelsburg, 'Bible Rewritten', p. 117. 20 H. F. D. Sparks (ed. ), The Apocryphal Old Testament (Oxford: Clarendon Press, 1984), p. 142. 
21 Stone, History, p. 58. 
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The New Climate 
Several factors have contributed to this new climate. 
First, as a result of the work of Marinus, de Jonge and Robert A. Kraft in particular, there 
has been increasing acceptance that ' the so-called Pseudepigrapha of the Old Testament 
have to be read primarily as writings transmitted by Christians throughout many 
centuries'. 22 Acceptance of this proposal leads to a compftely changed perspective. Thus I- 
Kraft, in a paper dealing with the methodology appropriate to these writings, commented, 
From my perspective, 'the Christianity of the Pseudepigrapha' is not the hidden 
ingredient that needs to be hunted out and exposed in contrast to a supposed native 
Jewish pre-Christian setting. On the contrary, when the evidence is clear that only 
Christians preserved the material, the Christianity of it is the given, it is the setting, it is 
the starting point for delving more deeply into this literature, to determine what, if 23 
anything, may be safely identified as originally Jewish . 
Secondly, there has also come wide acceptance that the presumption of older scholarship 
that 'whatever is not clearly Christian is Jewish' is unfounded. Rather, 
The clues we possess for identifying what is 'Christian' are to some extent artificial and 
arbitrary. They can, to be sure, tell us where Christian interests are clearly present; but 
they cannot be used justifiably to exclude Erom the category of 'Christian in origin' 
materials which do not betray 'characteristically Christian' evidences. 24 
Thirdly, there is now a greater openness to the possibility that a text about a Hebrew 
Bible figure may be a Christian composition ab initio, whether or not using Jewish 
materials, rather than a Christian editing or reworking of an essentially Jewish writing. 
As David Musser observed, 
A legend based upon Old Testament themes in a Christian book is not necessarily Jewish, 
even if it has no Christian connotations. When a Christian author treats stories about 
22 Marinus de Jonge, 'The So-called Pseudepigrapha of the Old Testament and Early Christianity', in Peder 
Borgen and Soren Givessen. (eds), The NewTestament and Hellenistic Judaism (Aarhus: Aarhus University 
Press, 1995), p. 59. 23 From a paper presented in 1975 and published as Robert A. Kraft, 'The Pseudepigrapha. in Early 
Christianity', in John C. Reeves (ed. ), Tracing the Threads (SBLEJL, 6; Atlanta: Scholars Press, 1994), p. 
75. 
24 Robert A. Kraft, 'The Multiform Jewish Heritage of Early Christianity'(originally presented as a paper in 
1967), in Jacob Neusner (ed. ), Christianity, Judaism and Other Greco-Roman Cults: Studiesfor Morton 
Smith at Sixty, III, Judaism before 70 (Leiden: Brill, 1975), p. 180. 
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Jacob for example, he could give free way to his fantasy without limiting it to 
Christological. motifs - he knew as well as we know now that the patriarch Jacob lived a long time before Jesus and the beginnings of ChriStianity. 25 
This change of stance is reflected in such recent studies as that of Jonathan Knights 
which treats the Ascension ofIsaiah as a second century Christian apocalypse written 
26 partly in response to the sporadic persecution of Christians characteristic of that period, 
and that of David Satran who has argued very cogently that the Lives of the Prophets is 
an early Byzantine Christian composition that does not even embody authentic Jewish 
traditions. 27 
Lastly, there has been a growing appreciation of the concept of 'evolved literature' which 
I have already touched on. So for Tromp the Greek Life could be seen as 'a perfect 
example of what Robert Kraft called "evolved literature"', that is, an example of 
4numerous ancient writings' that 'underwent continuous change, by addition, by 
omission, by corruption and conjecture, as well as by drastic revision'. 28 This concept 
renders the question, 'Is this a Jewish or Christian work? ' too simplistic. If the work is 
not a Christian composition ab initio, one should be asking, 'Is this text a Christian 
reworking of an earlier account, and if so, is the reworking so fundamental that it is 
effectively a Christian compositionT 
The new climate, which must be welcomed, requires changes both to the questions to ask 
of the writing under examination and the tests to apply to answer them. 
The Question Redefined 
In the case of the Greek Life, the precise form of the questions to be asked when 
assessing its religious provenance depends on the position taken on the origins and 
interrelationships between the primary Adam books. For example, de Jonge and Tromp 
regard the Greek Life as 'the earliest retraceable stage in the development of this writing 
25 David Flusser, 'Palaea Historica - An Unknown Source of Biblical Legends', in J. Heinemann and D. 
Noy (eds. ), Studies in Aggadah and Folk Literature (SH, 22; Jerusalem: Magnes Press, 197 1)q p. 48. 26 Jonathan Knights, The Ascension of1saiah (GAP; Sheffield: Sheffield Academic Press, 1995). 27 David Satran, Biblical Prophets in Byzantine Palestine: Reassessing the Lives of the Prophets (SVTP, 
11; Leiden: Brill, 1995). 
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[the Life ofAdam and Eve in its various versions] '. 29For them it is a 'document 
originally written by its authors to set out in detail what role the protoplasts had played in 
the history of mankind'. 30 On this view, we have to deal with 'authorship' and 'original 
composition', and hence the main question is whether those responsible for the Greek 
Life fashioned their sources according to a Jewish or Christian outlook or had a 
specifically Jewish or Christian aim in view. 
On the other hand, if, as I have argued, the Greek Life was more likely to be not an 
original composition but a reworking of an earlier form of the Life OfAdam and Eve from 
which it and the other primary Adam books derive, the questions become: Was that 
reworking made by a Jewish or Christian hand? How far did such reworking transform 
the earlier writing? 
On either basis, the relevant questions are a lot easier to pose than to answer. In either 
case, too, there is a need to evaluate what tests are appropriate and valid for detecting 
Jewish or Christian authorship or redaction. We have already seen that lexical analysis 
leaves the question open: although the Greek Life shares a few distinctive expressions 
with certain writings now forming part of the New Testament, there is no case where 
dependence on such writings must be assumed. 31 
What Tests Are Appropriate? 
Stone's requirement that one must adduce Jewish parallels that can exist only in Jewish 
writings if Jewish provenance is to be demonstrated must surely be right. I discuss a 
possible qualification shortly. It is a pity, however, that in his general review of the 
treatment of the primary Adam books, Stone passed over one attempt that had already 
been made to proceed in just this way: I refer here to an argument put forward by 
Bertrand which I discuss below. 
28 Tromp, 'Literary and Exegetical Issues', pp. 25-26. 29 De Jonge and Tromp, Life, p. 65. 30 De Jonge and Tromp, Life, p. 74. 31 See A-3 - New Testament Expressions. 
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As regards positive evidence of Christian composition, de Jonge and Tromp have 
proposed the following test, 
A more promising approach is to investigate whether the book contains Chistian material 
unknown to Jewish tradition (my emphasis). If this is not the case, the question [of 
Jewish or Christian composition] must remain undecided; if it is indeed the case, it must 
be established whether or not such a tradition may or may not be explained as a Christian 
interpolation. In other words: if we fmd distinctively Christian traditions that form an 
integrated part of the whole of the writing, we must seriously reckon with the possibility 
that the book was from the start written by Christians. 32 
This test in my view is also valid and useful. Before proceeding, however, there are 
certain further matters to consider. De Jonge and Tromp have sought to tighten still 
ftuther Stone's already rigorous test. They have put their point thus, 
One may go one step further and ask whether it is on principle possible to prove that 
Jewish material of this kind [such 'as can exist only in Jewish writings'] in any case 
excludes Christian usage ... The Christian world view permeates the members of the 
Church to such an extent that their eyes see everything in the light of Christ's pivotal role 
in world history. This all-encompassing world-view is capable of absorbing practically 
any concept, image and word; the Christian editions of the Life are clear evidence of this 
fact, as is, for instance, the use of the Old Testament in the New Testament and patristic 
exegesis of the Old Testament. 33 
The general point being made here is of course correct. In particular, unquestionably 
Jewish writings such as 4 Ezra could not have been treasured and transmitted to posterity 
by succeeding generations of Christians unless they had been read through Christian 
eyes. There is, however, a world of difference between authoring or substantially 
reworking writings that incorporate Jewish materials and simply adopting such writings 
for them to be read for some perceived spiritual profit. In the former case, the author or 
redactor, having a creative role, can be expected to Christianize the material freely. In the 
latter case there is likely to be more respect for the existing text, which may have become 
well-established by the time of its adoption, but even here, there is evidence that, if the 
writing contained some elements that were problematic for Christians, some adaptation 
might be made to facilitate interpretation of the material in a Christian sense. 
32 De Jonge and Tromp, Life, p. 69. 33 De Jonge and Tromp, Life, p. 68. 
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Following an article by J. H. Charlesworth, 
34 Stephen Wilson investigated the adaptations 
35 that Christians made when adopting certain Jewish apocrypha. Clearly this procedure is 
only appropriate where the writing in question is undoubtedly Jewish in origin and, as 
Wilson recognized5 this is a matter of dispute in the case of at least one of the writings he 
36 
examined. Few, however, could doubt that 4 Ezra is a Jewish writing. As Wilson noted, 
this work contains 'themes that were of abiding interest to Christians as well as Jews: 
God's faithfulness to his people; the pervasiveness and consequences of sin; and 
eschatological reward for the righteous'. 37 However, in 4 Ezra God's chosen people is 
clearly historical Israel and is contrasted with the triumphant Gentiles who have laid 
waste Jerusalem; further, one of its main reflections is that, because of the 'evil heart' and 
its outworking in human behaviour, only a very few of this people will actually be saved 
in the final judgment. What would Christians make of this? As Wilson states, 'the most 
obvious move would have been for Christians to have identified themselves with the 
remnant who were expected to survive judgment'. 38 This reading has been made easier by 
the attachment to the text of 5 Ezra which speaks of 'my people', 'a coming people', and 
'these others' in reference to the Church (1.25,35-37; 2.10-115 33-34,41) in direct 
contrast to the sinful Israel whom Ezra in 4 Ezra grieves over. 39 
Another writing, or perhaps its substratum, where Christians seem to have found 
problematic elements is 4 Baruch. 40 Wilson noted these elements as the hope for the 
return of the (ethnic) Jews to (earthly) Jerusalem (4.9), and an appeal to avoid mixed, that 
is, Jew/Gentile marriages (8.3-1 1). 41 As Wilson pointed out, the addition of Chapter 9 has 
the effect of making it quite clear that those who will be restored are Christians, including 
34 J. H. Charlesworth, 'Christian and Jewish Self-Deftition in Light of the Christian Additions to the 
Apocryphal Writings', in E. P. Sanders, A. I. Baumgarten, and A. Mendelson (eds. ), Jewish and Christian 
Seýf-Dqfiinition (2 vols.; London: SCM Press, 1981). 119 pp. 27-55. 35 Stephen G. Wilson, Related Strangers: Jews and Christians 70-170 CE (Minneapolis: Fortress Press, 
1995), pp. 94-108. 
36 3 Baruch - see Wilson, Related Strangers, p. 98. 37 Wilson, Related Strangers, p. 96. 38 Wilson, Related Strangers, p. 96. 39 Wilson, Related Strangers, p. 95. 40 For the possible pre-history of 4 Baruch see S. E. Robinson, '4 Baruch', in Charlesworthf 11, p. 415; 
Wilson5 Related Strangers, pp. 97-98. 41 Wilson, Related Strangers, p. 97. 
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Gentile Christians, not faithful Jews (9.19-20). 42 In Chapter 8 it seems that a story of 
Jeremiah banning those who had married Gentiles from returning to Jerusalem unless 
they divorced (8-7) has been subjected to two Christian revisions. In 8.2-3 the opportunity 
to enter is given to those who have so married providing they are baptized in the Jordan 
and will obey Jeremiah, now seen as a type of Christ, while in 8.12 even those who 
originally refused this offer and had to settle in Samaria are given the opportunity to 
repent. A story originally intended to urge ethnic purity has thus been transformed into 
one making an evangelistic appeal. 
One general principle that would seem to emerge from Wilson's investigations is that 
where the Jewish writing that is being adopted contains matter which Christians have to 
read 'against the grain', some adaptation to assist the required Christian sense to be given 
will often, but not necessarily always, be made. One can therefore supplement Stone's 
test by stating that the presence of Jewish parallels that can exist only in Jewish writings 
will often be disclosed by adaptations to the text intended to reinterpret the matters that 
Christians found difficult. Certainly the point made by de Jonge and Tromp that 
practically any concept can be accommodated to a Christian perspective needs some 
qualification. 
One final point must be made. The tests considered so far pay no regard to what the text 
in question is trying to achieve. In some cases the intention of the writing sheds little light 
on its provenance. In the Testaments of the TwelvePatriarchs, for example, the general 
ethical teaching it imparts would be as much at home in diaspora Judaism as in the Early 
Church. But there are some writings where the purpose is highly relevant to the issue of 
provenance. In the Lives of the Prophets, for example, as Satran argued, the portrayal of 
the prophets as wonder-working holy men was intended to affirm and provide a quasi- 
scriptural support for the veneration of saints, and, accordingly, this feature helps to place 
that work in a sixth or seventh century CE early Byzantine church setting. 43 Because, 
prior to this study, only rather cursory attempts have been made to provide an 
42 Wilson, Related Strangers, p. 97. 43 Satran, Biblical Prophets, pp. 97-105. 
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interpretation of the Greek Life, this test has not previously been available so far as this 
text is concerned. But, as I shall show, the intentions I have uncovered through my 
investigation into the meaning of the work have a considerable bearing on the question of 
its religious provenance. 
A Christian Provenance? 
The most developed case to date in favour of, on balance, a Christian origin for the Greek 
Life is that made by de Jonge and Tromp. In their investigation as to 'whether the book 
contains material unknown to Jewish tradition', they examined three elements that might 
fall into this category. 
The first was that of the incense offerings: these play an important role in the Greek Life 
(see 29.4 and 33.4). De Jonge and Tromp noted that the four spices mentioned in 29.6 
come from Song of Songs 4.14, not the priestly recipe for incense in Exodus 30.34, but 
suggested that these particular spices had been named on account of their pleasant scent 
in accord with the tradition that associated delectable fragrance with Paradise. Equally 
these spices were not ingredients of the incense which began to be burnt in Christian 
basilicas from the mid-fourth century onwards. They therefore concluded that the 
offering of incense could not be 'taken as an indication of either Jewish or Christian 
origin'. 44 
The second element was the funeral rites described in the Greek Life. After examining 
these in some detail, de Jonge and Tromp, found no indication of a specific provenance: 
'shrouds as well as sweet-smelling oil and other fragrances make a perfectly natural 
45 impression and can be expected anywhere in antiquity' .A possible exception was 
the 
triangular seal with which Adam's tomb was sealed (42.1). Building upon the observation 
made by Sweet that ' the triangular shape of the seal may be the result of affinity with the 
number three ... 
demonstrated throughout the document', 46 de Jonge and Tromp pointed 
out that Christian baptism was regarded as a 'sealing' of those baptised and that the rite 
44 De Jonge and Tromp, Life, p. 70. 45 De Jonge and Tromp, Life, p. 71. 46 Sweet, Study, p. 194. 
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was carried out in the name of each person of the Trinity and sometimes involved three 
immersions. Accordingly they suggested that the triangular seal was associated with 
Christian baptism, particularly 'because of its seemingly total lack of function in the 
context'. 47 However, as I have already noted, while no literary reference to the sealing of 
a tomb with a triangular seal can be traced, triangles are frequently encountered on 
funerary monuments in antiquity, and, in Cumont's, view their presence 'exprime 
discrWment la croyance a une immortalite celeste', 48 a tenet which in fact is aposite in a 
burial context. It should ftuther be noted that while no evidence of triangular seals on 
tombs is available, 49 equally, as de Jonge and Tromp accept, 'the designation of the 
baptism [of Christians] as a seal is not qualified by its triangualrity elsewhere'. 50 
Accordingly, this enigmatic phrase can hardly be taken as an example of Christian 
material unknown to the Jews. 51 
The third element de Jonge and Tromp considered was the thrice-repeated washing of 
Adam's soul in Lake Acheron (37.3), and it was this feature that led them to come down 
in favour of a Christian origin for the Greek Life. 52 Here they took up the suggestion of E. 
Peterson some years ago that the washing in Lake Acheron in the Greek Life was the 
result of Christian influence and was intended to represent 'einem Typos der christlichen 
53 Taufe'. In fact Peterson had argued that the Christian association of baptism with Lake 
Acheron owed its origin to Jewish apocalyptic topography. 54 De Jonge and Tromp, 
however, stressed that the nearest parallels to Gr. 31-37 in which the reference to the 
Lake occurs are in certain early Christian texts and in Sibylline Oracles 2.330-39, a 
passage which they took to be Christian or Christianized, and that Peterson had not been 
able to give any instances of washing in Lake Acheron occurring in Jewish writingS. 55 
One of the early Christian texts in question is the Greek 'Rainer-fragment' of the 
47 De Jonge and Tromp, Life, P. 72. 48 See ftirther A. 3 - Hellenistic Expressions and Ideas. 49 As already noted, the expression is not found in any extant Greek text up to 600 CE. As to Latin 
'rýression 
in the available electronic databases: CETEDOC Christian literature, I have found no equivalent ex 
Library of Christian Texts (Turnhout: Brepols, 3r edn, 1996); Patrologia Latina (Cambridge: Chadwyck 
Healey, undated). 50 De Jonge and Tromp, Life, p. 72. 
cty- 6a ri in un in 
51 It is also possible that the adjective TPL-ywvov attached to aýp L is not o9 al, not being fo d D. 
I consider it more likely, however, that the copyist of D simply omitted this puzzling detail. 
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Apocalypse of Peter 14 which speaks of a washing in Lake Acheron of sinners for whom 
the righteous intercede: 
Then will I [Christ] grant to my called and chosen whomsoever they shall ask me for out 
of torment, and I will give to them a precious baptism unto salvation from the Acherusian 
lake, which men say (is situated) in the Elysian Field, the portion of the righteous with 
my holy ones. 
56 
Another, but later, Christian text where a washing in Lake Acheron is encountered, but in 
this case without the associated idea of the intercession of the righteous, is Apocalypse of 
Paul 22. Here the reception in heaven of a repentant sinner is described thus, 
If there is anyone who is a fornicator and ungodly and who turns and repents and brings 
forth fruit worthy of repentance, first when he has come forth from the body he is brought 
and worships God and (he) is handed over from there at the command of God to the angel 
Michael and he baptizes him in Lake Acherusia. Thus he leads him into the city of Christ 
with those who have not sinned. 57 
In Sibylline Oracles 2.330-39 the intercession by the pious for the unrighteous and the 
cleansing of the latter in the Acherusian Lake is again encountered: 
To these pious ones imperishable God, the universal ruler, will also give 
another thing. Whenever they ask the imperishable god 
to save men from the raging fire and deathless gnashing 
he will grant it, and he will do this. 
For he will pick them out again from the undying fire 
and set them elsewhere and send them on account of his own people 
to another eternal life with the immortals 
in the Elysian plain where he has the long waves 
of the deep perennial Acherusian lake. 
Because for de Jonge and Tromp the Greek Life is a composition albeit from largely 
Jewish traditions, not a redaction of an earlier work, the presence of some specifically 
Christian material, as they took the washing in Lake Acheron to be, was for them a 
52 De Jonge and Tromp, Life, p. 74. " E. Peterson, 'Die "Taufe" im Acherusischen See', in Frahkirche, Judentum und Gnosis (Freiburg: 
Herder, 1959), p. 322. 54 Peterson, 'Die Taufe', pp. 319-20,324-25. 55 De Jonge and Tromp, Life, p. 73. 56 Schneemelcher, II, p. 637, n. 43. 57 Schneemelcher, II, p. 726. 
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significant pointer to a Christian authorship of the Greek Life. In this connection I agree 
with their further point that there is no evidence that the reference to Lake Acheron is an 58 interpolation in Gr- 31-37 . Consequently, although they considered that 'the case for 
either the Jewish or Christian origin of LAE is weak', one can understand why they had 'a 
clear preference for the assumption that GLAE was first composed by Christian 
authors'. 59 
However, I suggest that, even if the assumption that the Greek Life was an original 
composition is granted, this finely-balanced judgment should be reassessed for two 
reasons. First, it is not certain that Sibylline Oracles 2.330-39 is a Christian or 
Christianized passage as de Jonge and Tromp state. 60 As Collins noted, the part of Book 2 
in which this passage occurs (34-347) 'shows clear signs of Christian redaction but 
probably is not an original Christian composition. Rather the Christian Sibyllist modified 
the eschatological conclusion of the Jewish work by interpolations. 61 But Collins did not 
include 2.330-39 in his list of passages that are certainly Christian or Christianized and de 
Jonge and Tromp give no grounds for doing so. Secondly, the leading idea in this passage 
is that the righteous are able to intercede for sinners so as to save them ftom punishment 
in the world to come. Although taken over in the Apocalypse of Peter, the idea is not 
specifically Christian. It is found, for example, in the Testament of Abraham, which is 
generally regarded as a Jewish writing, where Abraham successfully intercedes for a soul 
that lacks one righteous deed to be spared from damnation (14.1-15, Longer Recension). 
The idea also has precedents in the Hebrew Bible in the intercessions of Abraham and 
Moses (Gen. 18.23-33, Ex. 32.30-32). Thus the washing of sinners in Lake Acheron as a 
result of the intercession of the righteous, as described in Sibylline Oracles 2, may be a 
Jewish conception later adopted by Christians. 
Secondly, Peterson's attempted demonstration that a Jewish apocalyptic background lies 
behind the idea of washing in Lake Acheron in these texts, though far from proven, at 
58 De Jonge and Tromp, Life, p. 74. 59 De Jonge and Tromp, Life, p. 74. 60 De Jonge and Tromp, Life, p. 73. 
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least deseves serious consideration. Peterson discussed three topographical elements 
recurring in apocalyptic writings: the field, the City and the river of life. It is the river of 
life that is particularly relevant to our present discussion, and here Peterson argued that 
this apocalyptic river was ultimately based on the great river of Ezekiel 47, but was also 
the outcome of speculation that the water springing up from the rock in Jerusalem (Ezek. 
47.1) came up from the Abyss on which the Temple was built. Later, he suggested, the 
Greek conception of being washed in Lake Acheron, which was originally associated 
with the underworld, was incorporated into this Jewish scheme. 62 It is true, as de Jonge 
and Tromp point out, that, putting aside the Greek Life itself, Peterson was unable to 
instance any indisputably Jewish text where Lake Acheron had been joined to the river of 
life, 63 but Peterson could cite a Coptic magical text where each of the elements of the 
eschatological topography he discussed are mentioned: 
Ihr seid es ja, die sich an der Nord- und Ostseite von Antiochien befmden auf einem 
Myrtenbaum(gup(iLvT1) anjenemOrt, dessenNameAcherusischerSee(AXJpouGLa 
XL ýwilv) gennant wird, 
her hervorströmt unter dem Thron (Opovoiýz) des Iao gabeaoth, 
wahrend man den Namen des Ackers jenes Ortes nennt: Solomitis (vgl. UXuýLoýý: Orac. 
Sib. IV, 115), die Pistis von Iao Sab)aoth. 64 
While the detail about the myrtle tree is strange - Peterson suggested that the fragrant 
tree of I Enoch 24.4 lies behind this tree 65 - this text does appear to make the link 
between the eschatological river springing up from the east of the heavenly Jerusalem 
and Lake Acheron. Although this is a Gnostic text, that it has drawn on an originally 
Jewish topographical scheme, as Peterson suggested, is quite likely if the view is taken 
that Jewish apocalypticsm was one of the main formative influences behind Gnosticsim 
in its manifold varieties. 
66 
61 John J. Collins, 'Sibylline Oracles', in Charleswoth, 1, p. 330. By contrast, Collins noted (also on p. 330) 
that this part of Book 2 contains at least one section that must be regarded as Jewish: 2.154-76. 62 Peterson, 'Die Taufe', p. 325. 63 De Jonge and Tromp, Life, p. 73. 64 Cited by Peterson, 'Die Taufe', p. 318, from a collection of Coptic texts published by A. Kropp in 1934 
in Brussels. 
65 Peterson, 'Die Taufe', p. 318, n. 32. 66 As argued, for example, by Kurt Rudolph, Gnosis: The Nature and History of Gnosticism (translation 
edited by Robert McLachlan Wilson; San Francisco: HarperCollins, 1987), pp. 275-94. 
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For these various reasons the evidence for a Christian origin for the Greek Life that the 
mention of Lake Acheron may provide seems to me to be weaker than de Jonge and 
Tromp take it to be. But in any case, as we have seen, there is strong evidence that the 
Greek Life was produced by a community whose ideas of the afterlife were much 
influenced by the thought-world of the Hellenistic age. 67 The washing of the righteous 
soul in Lake Acheron, which is now conceived of as situated in the heavens, belongs to 
this thought-world as much as the upward i ourney of the soul (13.6,3 2.4-3 7.5) and its 
being carried in a chariot borne by winds or eagles (33.2). When this is accepted, it will 
be seen that in the context of the reception of Adam's soul into the heavens, the washing 
in Lake Acheron is as much an indication of its transfer to a blessed celestial abode as its 
being taken up to the third heaven (37.5). There is thus no need to suppose that initially 
the washing in Lake Acheron was intended to signify Christian baptism, though of course 
later Christians who read the Greek Life might well have understood the expression in 
that sense. 68 
To summarize, the washing in Lake Acheron is the only element in the Greek Life 
identified by de Jonge and Tromp that needs to be considered as Possibly distinctive 
Christian material. However, it is by no means certain that this element does represent 
'Christian material unknown to Jewish tradition' . 
69Further, since the Greek Life clearly 
I 
comes out of a hig4- Hellenized environment, it is likely that the washing in Lake ,y 9 
Acheron refers simply to the process whereby the souls of the pious following their 
ascent into the heavens are consigned to a blessed celestial abode. 
Quite recently, Stone has suggested that there may be a quite different occurrence of 
some Christian material that could not occur in a Jewish writing, namely a possible 
reference in the earliest form of the Adam book to the anointing with oil that from an 
67 See A. 3 - Hellenistic Expressions and Ideas. 68 It is even possible that TPLTOV in 37.3, although attested by both DSV and ATLC, could be a later 
Christianizing interpolation, since the word goes more naturally with dipping or immersion as in Georg. 
[47](37). 4 than with washing (CtTrEXOVCTEv) as in Gr. 37-3. 69 De Jonge and Trompe, Life, p. 69. 
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70 
early period accompanied Christian baptism. Stone's discussion centres on the 
eschatological prophecy found in Gr. 13.3-5 and in the Latin, Armenian and Georgian 
parallels. Working from these parallels Stone has reconstructed the Greek precursor of 
the Armenian/Georgian version of this paragraph as follows: 
This cannot be now but at the last times when the years of the end are fulfilled, there will 
come (upon the earth) the beloved Christ to resurrect Adam's body because Of his 
transgressions which took place. He will come to the Jordan and be baptized <by> 
him. And when he will come forth from the water, then Michael will come and anoint the 
new Adam with the oil ofjoy, him and his progeny. I shall anoint them with oil. 
71 
Stone points out that the equivalent passage in the Greek Life makes no reference to oil 
and thus is 'in no way responsive to the search for oil which Seth and Eve have 
undertaken'. 72 Accordingly he considers that a version like that which lies behind 
Armenian/Georgian is more likely to be the original form of the prophecy. Further, 
because another predictive passage in the Greek Life, that is Gr. 28.1-4, is structurally 
similar to his reconstructed forerunner to the Armenian/Georgian parallel to Gr. 13.3-5 - 
a refusal is followed by a promise of the resurrection and the eventual granting of the 
request (of healing oil and the tree of life respectively) - Stone suggests that the precursor 
to the Greek Life is likely to have had a eschatological prophecy at 13.3-5 like that of the 
reconstucted Armenian/Georgian version. Because the latter version clearly has Christian 
elements and will thus be a Christian writing, his suggestion is that the Greek Life may 
also have originated in Christian circles. It should be appreciated that Stone writes from 
the position, that I see as more supported by the evidence, that the there was an earlier 
form of the Adam book from which the various extant primary Adam books, including 
the Greek Life, stand at various removes. If the earliest form of the Adam book contained 
distinctive Christian elements, such as a reference to Christian baptism, then it follows 
that all the extant versions are likely to have Christian origins. 
70 Michael E. Stone, 'The Angelic Prediction in the Primary Adam Books', in Gary Anderson, Nfichael 
Stone and Johannes Tromp (eds. ), Literature on Adam and Eve: Collected Essays (SVTP, 15; Leiden: Brill, 
2000), pp. 111-3 1. 
71 Stone, 'Angelic Prediction', p. 115. 72 Stone, 'Angelic Prediction', p. 129. 
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Stone has put forward this suggestion very cautiously. For example, he accepts as 'not 
absolutely conclusive' the further considerations (additional to the fact that Greek Life 
only implicitly promises the gift of healing oil) supporting 'the idea that the Armenian 
and cognate versions preserve a text in pericope 14 [the eschatological prophecy] which 
is more intimately integrated into the structure of the book than is the text of the Greek 
version'. 73 Nevertheless Stone's suggestion needs to be taken seriously. However, I 
consider that one must also reckon with the possibility of some development having 
taken place between the earliest form of the Adam book and the immediate precursor to 
the Armenian/Georgian version that had the eschatological prophecy that Stone has 
reconstructed. In the main the considerations that Stone adduces 74 only point to there 
being an earlier form of the eschatological prophecy in which the resqurrection was 
promised accompanied by the granting of healing oil at that time. But the oil in this 
context does not need to have to any association with Christian baptism. It is entirely 
possible that the connection made with Christian baptism occurred at a later stage in the 
development of the primary Adam books, and that the earliest form of the Adam book, 
from which the Greek Life is likely to be directly derived, did not make this connection at 
all. 
A further suggestion of a similar type is perhaps implicit in another recent essay. 75 
Anderson has drawn attention to the presence in the Fall of Satan story (found only in the 
Latin, Armenian and Georgian versions from 12.1 to 16.3) of certain elements that are 
drawn from the prophecy against the prince of Tyre in Ezekiel 28.11-18. These elements 
are principally the mention of the enfolding cherub in Arm. 12.1, the identification of 
Satan with that cherub in Georg. 12.1, and in both versions the note that Satan was cast to 
the ground (Arm. /Georg. 12.1); these ideas are taken from Ezek. 28.16-17. Now 
Anderson has found that 'the use of Ezek. 28 as a charter story for the fall of Satan is a 
peculiarly Christian tradition', being attested in various patristic, sources but not in any 
73 Stone, 'Angelic Prediction', p. 130. 74 The one exception is his suggestion that Eve's sin in leaving the water, and so not remaining in the Tigris 
for the whole of the prescribed thirty-four days of her penance (Arm. lGeorg. 5.1-10.3), has engendered a 
reference to Christian baptism in the eschatological prophecy (Stone, 'Angelic Prediction', p. 130). 
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pre- or extra- rabbinic tradition. This could suggest, though in fact Anderson does not go 
this far, that one of the sources from which the earliest form of the Adam book has drawn 
is of Christian origin, and hence all the primary Adam books, including the Greek Life, 
are of Christian provenance. 
it would, however, in my view be wrong to draw such an inference from Anderson's 
discussion of the Fall of Satan story. It must be remembered that the Greek Life only 
makes an allusion to this story (at 16.3), and the essential point to which the allusion is 
made is that Satan was cast out of heaven for not worshipping Adam, at Nfichael's 
76 
command, as the image of God. This central element in the Fall of Satan story, as 
Anderson showed in an earlier essay, 77 was taken up in undoubtedly Jewish sources, in 
particular in the account given by Metatron in 3 Enoch of how he came to be called 'lad' 
(3 Enoch 4.1 - 10). It follows that the main outline of the Fall of Satan story was known in 
pre- or extra- rabbinic tradition, in fact in the circles responsible for the merkabah 
tradition. Even though the allusions to Ezek. 28.16-17 (the references to the guardian 
cherub and to Satan being cast to the ground) made in Arm. /Georg. 12.1 may be 
peculiarly Christian elements and this is not completely certain, there is no compelling 
reason to hold that the Fall of Satan story in the form that was incorporated into the 
earliest version of the Adam book, and to which the Greek Life makes allusion, contained 
these particular elements and thus was of Christian origin. 
Thus it remains the position that the presence in the Greek Life (or its predecessor) of 
Christian material that is unknown to Jewish tradition has not been established beyond 
doubt. 
A Jewish Provenance? 
75 Gary A. Anderson, 'Ezekiel 28, The Fall of Satan, and the Adam Books', in Gary Anderson, Michael 
Stone and Johannes Tromp (eds. ), Literature on Adam and Eve: Collected Essays (SVTP, 15; Leiden: Brill, 
2000), pp. 133-47. 
76 See A. 4 - Myths and Legends. 77 Anderson, 'The Exaltation of Adam', pp. 105-134 
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De Jonge and Tromp did not identify or attach weight to Jewish parallels that under 
Stone's test 'can exist only in Jewish writings', their position being that 'even if a certain 
image or concept could be paralleled in Jewish writings, that still would be no proof of 
the Jewish origin of GLAE'. 78 But, as I have argued above, Jewish material that sits 
uncomfortably in a writing composed by or redacted by Christians will often be adapted 
by them in some way so that the material can more easily be taken in a Christian sense. 
The main item that may fall into the 'hard to assimilate' category 79 is the glorification of 
Adam as set out in his ascent to heaven and, in particular, in the enthronement promised 
to him in 39.2-3. For Bertrand, who was the first to draw attention to the problematic 
nature of this concept in a Christian environment, 'le pardon, Passomption et la 
glorification d'Adam est inconcevable dans la perspective du christianisme'. 80 
Bertrand's assertion is too sweeping and in certain respects incorrect. In the Early Church 
in many quarters the pardon of Adam was seen as a necessary corollary to the saving 
work of Christ; Irenaeus insisted on this 81 and by the time of Origen the idea had become 
so widespread that even an opponent like Celsus could be assumed to associate it with 
Christianity. 82 This notion lies behind the story of Christ's descent to Hades that is 
alluded to in 1 Peter 3.18-22,4.6; the story is found in full-blown form in the Descent 
ir r- 83 into hades that is now part of the Gospel officodemus. Accordingly it is only 
necessary to consider the question of the glorification of Adam, as opposed to his pardon, 
and whether that posed a problem for Christians. That a motif of Jewish origin has been 
adopted in this part of the Greek Life cannot be doubted. The glorification of Adam is 
attested in striking terms in Sirach 49.16, 
lflR KCtL 1110 EV oLvOp(, )TrOL9 E60ýCtGO'q(YaV, 
78De Tromp and Jonge, Life, p. 68. 
79 1 exlude the implied injunction in Gr. 43-3 to observe the Sabbath as it, like Exodus 20.8, might 
have 
been taken by Christians to apply for them to the first day of the week. 
80 Bertrand, La vie grecque, p. 36. 
81 In particular, Adversus haereses, 111,22.3; 23.1-7. 
82 Origen, Contra Celsum, 11,43. 
83 The sources are surveyed by Gdrard-Henry Baudry in 'Le Retour d'Adam au Paradis, 
Symbole du salut 
de Phumanite', MScRel 51.2 (1994), pp. 125-139. 
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The notion is echoed in certain of the Qumran writings, as in IQS 4.23, CD 3.20, and 
IQH 4(formerly 17). 15.84 In the Testament ofAbraham, which is generally regarded as a 
Jewish work, Adam is depicted as seated in heaven on a golden throne, having a 
wondrous appearance and being adorned with glory (Recension A, 11.4,8). 
However, as Anderson has demonstrated, the glorification of Adam, although having 
early Jewish origins, later became unacceptable to the Rabbis. As to its origins, Anderson 
understood the story of the exaltation of Adam and the fall of Satan, (as related in the 
Latin, Armenian and Georgian Lives 12-17, and the trace of that tradition remaining in 2 
Enoch 22.6) as an example of a motif frequently encountered in the Hebrew Bible: that of 
the divine preference of one born later in place of the first-born . 
85But if Adam, the one 
created later, is taken as an example of God's inscrutable preference over the first-born, 
that is, Satan who is regarded in this story as the first-created of the angels, then we 
encounter a form of the doctrine of divine election that, as Anderson explained, the 
Rabbis would find unacceptable, 
Moreover, if the doctrine of election is at the base of these traditions about Adam's 
elevation, then it is quite easy to explain why the Rabbis would reject them. In Rabbinic 
thought, the status of election can only accrue to Israel, or by extension, to her Patriarchal 
fAearers: Abraham, Isaac and Jacob. 86 A 
The problem posed to Christians by the glorification of Adam is a different but no less 
serious one. In the 'Christian world view which permeates the members of the Church', 
87 to which de Jonge and Tromp refer, it is Christ who is enthroned in heaven. Diverse 
New Testament writers, each with their own interpretations of Christ, are agreed on 
88 this. The enthronement of Adam sits ill at ease with this basic tenet. Anderson himself 
8' This tradition as it appears in post-biblical Hebrew and Aramaic writings is outlined by Geza Vermes 
in 
'Genesis 1-3 in Post-Biblical Hebrew and Aramaic Literature before the Mishnah', JJS 43 (1992), p. 223. 
85Anderson, 'Exaltation of Adam', pp. 108-109. 
86 Anderson, 'Exaltation of Adam', p. 134. 
87 De Jonge and Tromp, Life, p. 68. 
88 See, for example, Luke 20.4 1, Eph. 4.10, Phil. 2.9-11 and Heb. 2.9. 
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has investigated how the problem was dealt with in the thought of Ephrem of Syria (d. 
373 CE). He concluded, 
But at base, the reservation of Christian thinkers was not, in larger structural terms, any different from that of the Rabbis. The elevation of Adam could not be allowed to 
overshadow the true telos of the Biblical text ... it was somehow tied to the figure of the Second Adam. 89 
in fact, in early Christian literature where reference is made to Adam, he is ordinarily 
I'll made to appear as wholly subordinate to Christ. Thus in the Ascension ofIsaiah 'all the 
righteous ftom. the time of Adam onwards'90 (including Adam himself) cannot receive 
crowns and thrones of glory in heaven until Christ shall descend into the world (9.7-13). 
S In the Descent into Hades, even though Adam heads the procesion of patriarchs, 
prophets, martyrs and forefathers, 91 it is Christ who makes the sign of the cross on his 
forehead and leads him out of Hades (8 (24). 2). 
One writing which, I suggest, well illustrates the problem Christians had with the Jewish 
'glorification of Adam' theme and the strategies they employed to render it acceptable, is 
the Prophecy section of the Testament ofAdam. According to S. E. Robinson some of the 
Prophecy 'may date from considerably before the third century A. D. % and the final 
Christian redaction of the testament 'probably occurred in the middle or late third century 
A, 92 93 . D. . Although the Prophecy has been 'redacted heavily' by the Christians who 
adopted it, traces of the underlying Jewish document can be made out. The details are not 
dissimilar to those found in the primary Adam books. So, at one point God promises 
Adam restoration in these terms, 'But after a short time there will be mercy on you 
because you were created in my image, and I will not leave you to waste away in Sheol' 
(3-3). In the Greek Life God pardons Adam for precisely the same reasons, out of mercy 
89 Anderson, 'Exaltation of Adam', p. 134. 90 See 9.28. 
91 Marcel Simon considered that in such passages as this 'Adam est meme exalt6 A un rang de beaucoup 
supdrieur A celui des figures bibliques apparues aprýs lui et consider6es comme des prdcurseurs du Christ' 
('Adam et la r6demption dans la perspective de Nglise ancienne9, in R. J. Z. Werblowsky and C. Jouco 
Bleeker (eds. ), Types ofRedemption (Leiden: Brill, 1970), p. 63; see also pp. 67-69). 92 S. E. Robinson, 'Testament of Adam', in Charlesworth, 1, p. 990. 93 Robinson, 'Testament of Adam', p. 991. 
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and because he was the image of God - see the angels' intercession in 35.2 and their 
praise when Adam's soul is accepted (37.2). 
That the original form of the Prophecy described the promised restoration of Adam in 
terms similar to glorification and enthronement is apparent from the fact that twice there 
is a reference to Adam wanting to be a god, accompanied by the promise 'I will make 
you a god' (3.2 and 3-4). This is more than simply an allusion to the form that the 
temptation to eat the forbidden fruit took (Gen. 3.4), because in the Prophecy, even in its 
redacted Christian form, this originally sinful desire is given a falfilment: 'Adam is 
intended from the beginning to become a god; his deification is promised in no uncertain 
terms'. 94 But in that case we can see by what means the Christian redactor made this 
problematic notion acceptable. First, the promised restoration is placed in the mouth of 
Jesus Christ, not God: the speech in T. Adam 3.2-4 comes from God as conceived of a 
virgin and who has put on a body (3.1). Secondly, the glorification of Adam is now made 
the outcome of a gracious action by Christ, and in his glorified state Adam is now made 
subordinate to Christ: 'And I will set you at the right hand of my divinity, and I will make 
you a god just like you wanted' (3.4). These are just the kinds of adaptation that, as we 
have seen, can be expected when Jewish texts are taken over by Christians who have 
difficulties with certain of their contents. The question must therefore arise, Why did not 
Christians make similar adaptations to deal with the glorification of Adam that they 
found in the Greek Life? In this connection it should be observed that the Testament of 
Adam was subject to Christian redaction only shortly after the terminus ad quem for the 
Greek Life. The most natural answer is that the Greek Life was a not a Christian but a 
Jewish redaction of the earlier Adam book and the presence of the 'glorification of 
Adam' tradition in that earlier book would not at the time of the redaction have caused 
Jews difficulty. The retention of this tradition without Christianizing adaptations is thus a 
strong argument for a Jewish provenance for both the Greek Life and, on the 'erosion of 
particualr'ity' theory, its immediate forerunner. 
94 Robinson, 'Testament of Adam', p. 991. 
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At some stage the Greek Life was of course taken over and preserved by Christians and 
none of the minor Christian editing touches that can be observed try to reinterpret 'the 
glorification of Adam' tradition. One might therefore argue that if Christians at that point 
were able to accept the tradition as it stood, could not a Christian composition or a 
Christian redaction of an earlier Jewish writing likewise have been made leaving that 
tradition alone? Against this I would again point out that a Christian composition or 
redaction of an earlier work by definition involves a conscious consideration of the 
meaning of all the materials being used and provides an opportunity for amendments and 
interpolations. In these circumstances the retention of problematic material without 
adaptation is difficult to explain. On the other hand the subsequent adoption by Christians 
of a well-established Jewish text would not necessarily give rise to amendments to render 
it more congenial. This was the position, for example, with the Christian adoption of 2 
Baruch, and of 4 Ezra: in the former case, its strongly nationalistic elements and its 
emphasis on keeping the Law have been kept unmodified, while in the latter case, the 
writings itself is retained virtually without Christian redaction but a Christian 
appropriation has been faciltated by the attachment to it of 5 Ezra. 
To conclude, somewhat like Bertrand but with supporting argumentation, I take the view 
that the glorification of Adam is unlikely to be found in a Christian composition or a 
Christian reworking of an earlier work without some Christian adaptation being in 
evidence. The retention of this element in the Greek Life without such modification is 
accordingly a strong argument in favour of a Jewish provenance. 
I now turn to another argument that has not been advanced before, indeed one that 
previously was unavailable, given the absence until now of a comprehensive attempt to 
interpret the Greek Life. 
The Question of Intention 
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The relevance of the purpose of a writing to the question of its provenance was 
recognized by de Jonge and Tromp when they suggested a possible reason why 
Christians might have composed a work like the Greek Life, 
The interest of Christians for Adam as the anti-type of Christ is evident, and it is readily 
conceivable that Christians, spurred by this interest, found it worthwhile to record the 
story of Adam's fall, his condemnation, death and the resurrection promised to him. 95 
But, although Christians could have had a motivation for composing a book about Adamq 
so too could other groups within Early Judaism. As we have seen, some of the stories out 
of which the Life ofAdam and Eve in its various versions was formed were concerned 
with problems posed by the account of Adam and Eve given in Genesis. Further, this 
midrashic motivation has stamped the character of the Greek Life to such an extent that 
its genre may be described as a 'midrashic novella'. 96 If we examine the questions 
addressed by the Greek Life, we find that these would be of as much interest to the other 
groups within Early Judaism as to Christians: in particular, Did Adam and Eve call on the 
name of the LORD? Will they and others like them obtain eternal life at the resurrection of 
the dead? 
In trying to uncover the intended meaning of the Greek Life, I identified three principal 
aims. 97 Two of these can give no hint of the religious provenance of this writing. The 
desire to affirm that those who belong to God's people will be granted joy and eternal life 
following the general resurrection at the last day would be shared by both Christian and 
most of the non-Christian Jewish groups. Likewise, the importance of persevering under 
pressure and remaining faithful members of God's people until the very end would be 
equally urged by Christians and most other groups within Early Judaism. It is the third 
aim underlying the work that can provide a possible indication of provenance: to offer all 
humanity acceptance by God and membership of his holy people. Who are God's people? 
On what basis do men and women become included? It is here where Christians answer 
differently from Jews. 
95 De Jonge and Tromp, Life, p. 74. 96 See B. 2 -A Nfidrashic Tale? 
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For Early Judaism generally, apart from the new Christian sect, Jews were members of 
God's people by virtue of the covenant with Abraham and the giving of the law to Moses. 
On the one hand the Jews were a people chosen by God: on the other hand, to maintain 
that relationship, they were required to meet their covenantal obligations, and should they 
fail, means of atonement were available. E. P. Sanders summarized the position thus: 'all 
those who are maintained in the covenant by obedience, atonement and God's mercy 
belong to the group which will be saved'. He added, 'election and ultimately salvation are 
considered to be by God's mercy rather than human achievement'. 98 In Christianity, on 
the other hand, Abraham's children, and hence the people of God are not ethnic Israel 
and her proselytes but all those whom God has called to accept the word of Jesus (Jn. 
8.39-47); their forgiveness is secured through the death of Christ on the Cross (Rom. 5.6- 
11); and their hope of resurrection rests on his resurrection from the dead on the third day 
(I Cor. 15.20-23). One might say, to parallel Sanders, that their election and ultimately 
salvation are considered to be by God's mercy but as secured by Christ's death on the 
Cross. 
In the Greek Life Adam in the end finds acceptance with God, notwithstanding that 
before he departs this life, he says to Eve, ' for we do not know how we shall meet him 
who made us, whether he shall be angry with us or turn and have mercy on us' (Gr. 31.4). 
On what basis does God accept him with favour? This speech makes it plain that it must 
be through mercy alone: God has grounds to be rightly angry but in the event he has 
mercy on Adam. This is borne out by the details of the ensuing narrative. After Adam's 
soul has ascended, the angels bow down and cry to God, 'Holy Jael, have mercy for he is 
your image and the work of your holy hands' (33.5); a little later Eve invites Seth to see 
the seven heavens opened and all the angels praying for Adam and saying, ' Have mercy 
on him, 0 Father of all, for he is your image' (35.2). Then, when they learn that God has 
indeed pardoned Adam, they praise him in these words, 'May his creatures bless the 
glory of the LoRD because he has had mercy on Adam, whom his hands have moulded' 
(37.2). 
97 See Chapter B. 5. 
98 Sanders, Paul and Palestinian Judaism, p. 422. 
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No other reason is given for God to have mercy on Adam than that he is his creature. 
However, if we examine the three promises given to Adam of eternal life following the 
eschaton, the following further points emerge. The promise of Adam's complete 
restoration and his being enthroned on the throne occupied by Satan before his rebellion 
(39.2-3) is an act of grace: at the very moment of making this promise God is grieving, 
saying I Adam, why have you done this? If you had not broken my commandment, those 
who brought you down to this place would not be rejoicing' (3 9.1). However, the 
promise given in 28.4 is conditional, being confined to those who 'keep themselves ftom 
all evil as preferring death': one must presume therefore that Adam after the Fall was 
essentially faithful in obedience to this command, though no doubt lapsing from time to 
time. The promise in 13.3b-5 is subject to some degree of doubt as regards its 
authenticity but5 as I have argued, should be taken into account insofar as it coheres with 
the rest of the Greek Life. 99 It too is conditional, being addressed to 'such as shall be a 
holy people' but it is significant that such people are burdened with ' the evil heart' until 
God takes it away at 'the last great day' and so can be presumed to fall short of the 
holiness of God on occasions. In short, the three promises taken together exemplify 
God's mercy to a chosen, faithful but often failing and unworthy people. 
It should also be repeated in this context that one of the main concerns of the text is 
whether Adam and Eve repented of their transgression. 
100 Clearly repentance is regarded 
as a necessary inward disposition without which God's mercy would be of no avail. 
Simply to bring out these points is to state that the 'pattern of religion'101 with which we 
are faced in the Greek Life is typical of Judaism as opposed to Christianity. 
But, it might 
be argued, could not Christians have always read the passages speaking of 
God's mercy 
as referring to the love of God for sinful humankind as supremely manifested 
in Christ's 
death on the Cross. In that case is the Greek Life really so Jewish a work? 
99 See Chapter B. 1. 
loo See Chapter B. 3. 
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De Jonge and Tromp asked the similar question 'whether a Christian Life ofAdam and 
Eve is conceivable without mentioning Christ's salvific mediation'. They replied, 
We believe that the answer must be that practically all Jewish (or, for that matter, non- Jewish, e. g., philosophical) traditions are conceivable in a Christian context, because 
Christians believe that every thing is under the command of the God who revealed 
himself decisively in Jesus Christ, and are capable of understanding everything in the 
light of Christ, even if he is not mentioned. 102 
In general I agree with the point they are making. It certainly explains how the Christian 
scribes who over the centuries copied out the text and those for whose benefit it was thus 
preserved could read the Greek Life as a Christian book. But whether Christians could 
have composed or reworked an earlier work to produce a work of this kind without 
specifically mentioning the Cross as the ground of God's mercy is a very different matter. 
In the first place, whether we are thinking of a Christian composition or a Christian 
reworkingýf an earlier text, the Christian author or redactor would have had a free hand 
to make whatever points he thought important enough to warrant special mention. 
Secondly, it must be borne in mind that the Greek Life is unusual 103 among the Old 
Testament Pseudepigrapha in that it specifically addresses the question, Can fallen human 
beings be accepted by God and ultimately restored? 104 In this particular context, one 
should certainly expect a Christian Greek Life to mention Christ's salvific mediation. 
The absence of any reference to the Cross of Christ at a point where Christian 
intervention could be most expected thus provides important further evidence that the 
Greek Life may be a Jewish as opposed to Christian writing. 
101 The term used by E. P. Sanders to describe 'how a religion is perceived by its adherents tojunction. 
"Perceived to function" has the sense not of what an adherent does on a day-to-day basis, but of how 
getting in and staying in are understood. ' (Paul and Palestinian Judaism, P. 17). 102 De Jonge and Tromp, Life, pp. 68-69. 
103 Similar issues are dealt with in the Testament ofAbraham and 4 Ezra. The Jewish provenance of these 
latter works, however, is generally accepted. 104 The stress laid on the question of salvation is also brought out by Ugo Bianchi ('La r6demption dans 
les 
livres d'Adam', Numen 18 (1971), pp. 1-8). 
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Conclusion 
To summarize the discussion thus farg the presence in the Greek Life of Christian material 
unknown to Jewish tradition has not been established. On the other hand, at least one 
Jewish tradition that is known to have been problematic for Christians - the glorification 
of Adam - has been retained without any attempt to integrate it into the Christian 
thought-world. Further, when the aims of the Greek Life are examined, it is certainly to 
be expected in a work that specifically addresses the question of whether fallen human 
beings can be accepted by God, that some reference should be made to the Cross, the 
prime ground of Christian redemption, if the Greek Life was a Christian writing, but in 
fact there is none. 
These considerations point to the Greek Life being a Jewish, as opposed to a Christian, 
writing, but some caveats must be entered. First, while it is true that, when Christians 
found awkward material in the pseudepigrapha they took over, they often made editorial 
changes to allow them to be read in a Christian sense, it cannot be asserted that this 
always happened. The fact that in certain other writings where the glorification of Adam 
is encounterd Christians did make changes to accommodate this concept, but such 
changes have not been made in the Greek Life, is a consideration that must carry some 
weight, but it is not a conclusive argument: Christians did in due course take over and 
pass on the Greek Life, and clearly were able to live with this awkward element. 
C Cý vvt iý " S,; q "ý -t Secondly, while one would certainly expect Christians, inZedactifig' a text that dealt with 
whether Adam would find acceptance with God and be included in his holy people, to see 
that there was some reference to the saving work of Christ, one cannot be sure that that 
would necesaffily happen. Again it is a fact that Christians subs ently reading the Greek 
Life must have seen the Cross as the ground of God's having had mercy on Adam, 
notwithstanding that a different reason is given in the text, namely that Adam was the 
work of God's hands. If, as seems to me the more likely position, the Greek Life was a 
redaction of an ea'lier writing, not a composition from various source materials, it is 
conceivable (though in my view not that likely) that the redactors, if Christian, could 
have understood their base document in a Christian sense ab initio in much the same way 
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as did the scribes who subsequently copied out the Greek Life, without sensing a need, 
for example, to make it explicit that God's mercy on Adam was the outcome of the Cross. 
Accordingly, while the arguments set out above must be taken as indications, I would 
submit fairly strong indications, that the Greek Life is of Jewish provenance, they do not 
wholly settle the matter: to some extent this has to remain an open question. 
C. 2 THE SETTING 
The Limitations of the Evidence 
To fully understand the historical significance of the Greek Life, one would need to locate 
the writing as precisely as possible with regard to its date, the kind of Jewish group 
responsible for the writing, and its place of origin. As with many other of the Old 
Testament pseudepigrapha, little can be said with assurance on any of these matters. 
As we have already seen, there is a wide spread between the terminus a quo (about 100 
BCE) and the terminus ad quem (about 200 CE but this is only a very broad indication). ' 
In this Chapter, I discuss such evidence as there is that may allow statements to be made 
about the authoring community and the possible geographical setting. 
The Authoring Community 
One of the few assertions that can be made about the Greek Life with some confidence is 
that this writing is the product of a highly Hellenized community. This is apparent 
especially from the language used, including the 'philosophical koine', the evidence of 
Hellenistic literary influence, and the adoption of Hellenistic conceptions regarding the 
destiny of the soul after death. 2 Less certain, but nevertheless fairly likely, is my 
conclusion that the Greek Life is a Jewish as opposed to Christian writing. 3 Taking these 
two findings together, the writing is likely to have been produced for a Jewish diaspora 
community, probably settled in a substantial city in the Graeco-Roman world, for it was 
in such settings that Jewish communites would be most exposed to Hellenistic cultural 
influences. 
Some clues about the specific characteristics of this community have emerged from my 
interpretation of the Greek Life. Assuming that Seth in part represents the leadership of 
the community, it would seem that they laid claim to special insights not given to all and 
1 The conclusion to Chapter A. 2. 
2 See A. 3 - Summary of Findings. 3 See C. 1- Conclusion. 
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that they enjoyed a high and privileged status in their community. ' Consistent with this, 
they claimed a high authority for the Greek Life, a recension of the Life ofAdam and Eve 
for which they were responsible as sponsors, even if they were not the actual authors or 
redactors. ' The community itself, notwithstanding its apparent openness to outsiders, was 
evidently very conscious of its own identity and separateness from those outside its ranks 
as its language about 'children of wrath' (3.2a) and 'such as shall be a holy people' 
(1 3.3b) makes clear. Its people needed exhortation to persevere (3 0.1), but so do the 
faithful at most times: no special hardship or persecution is necessarily implied by this 
fact, although that situation is certainly possible. 
There is little evidence that the authoring community had an ascetic tendency. It is true 
that Adam and Eve tend the male and female animals respectively in separate lots in 
Paradise (Gr. 15.2-4), but even if this detail is taken as indicating that sexual relations do 
not belong to Paradise, this would not be inconsistent with having a positive attitude to 
sex between husband and wife while on earth. In fact such a positive, or at least neutral, 
attitude may be implied by the mention in 2.1 of Adam and Eve 'being with one another', 
,6 which may even 
be a redactional touch and of their sleeping together (KOL[LE-VEv(OV), a 
tenn that in classical and Hellenistic Greek often has a sexual connotation. 
Some have taken the 'sin of the flesh' in 25.3, to which Eve will return and be 
condemned for doing so, as a reference to carnal desire or sexual union in humanity's 
post-Fall condition. 7 However, I have shown that in the earliest occurrence of this phrase 
(in Athanasius) the expression refers to the indwelling sin within fallen human nature, 
without any specifically sexual emphasis. 8 In any case I have argued that the expression 
is a later Christian redaction, and that before the redaction was made Eve was to be 
condemned for making a rash vow, namely, that she would not return to her husband. 9 On 




this basis, the text may also carry the suggestion that for Eve even to have thought of 
leaving her husband was rather foolish. 
The Geographical Setting 
Placing the Greek Life in a Jewish diaspora setting opens up a wide range of possible 
locations, including Egypt and Syria, but there are few indications as to the most likely 
place of origin. One possible pointer to the place of origin is the detail that in the Greek 
Life Adam's soul is taken up in a chariot borne by four radiant eagles (Gr- 33.2). The 
upward carriage of the soul by. eagles as oppposed to other means originated in Syria and 
thence spread to Europe, ' 0 but is does not appear to be attested in Egypt, although the 
upward carriage by other means is. " This consideration would argue against a possible 
Egyptian origin in favour of a Hellenized centre in Syria or perhaps somewhere in 
Europe. However, the fact that the carriage of the soul by both chariot and eagles is itself 
rarely encountered reduces the value of this clue, as the combined motif would be 
unusual wherever it occurred. 12 
The evidence pointing to a Syrian place of origin is thus limited: one single detail of 
uncertain significance. Some further support for a Syrian origin might be taken from the 
fact that the Cave of Treasures, perhaps the ealiest writing to have drawn upon the Greek 
13 Y Life, was attributed to Ephrem of Syria and later preseýed by the Syrian church. 
However, against this, the Discourse on Abbat, 6n, another early writing that appears to 
have borrowed from Greek Life, was attributed to Timothy, Archbishop of Alexandria. 14 
In any case, one must reckon with the possibility that copies of the Greek Life were 
disseminated beyond its place of origin to other centres before being drawn on by these 
later texts. 
10 See A. 2 - Hellenistic Expressions and Ideas. 11 A notable example being the chariot drawn by white horses which a papyrus discovered in Egypt 
describes with reference to the death of Traj an and the accession of Hadrian - see Cumont, Etudes 
syriennes, p. 98. 
12 See A. 2 - Hellenistic Expressions and Ideas. 13 See A. 2 - The Terminus ad Quem. 
278 
Writings Close to the Greek Life 
In seeking to locate a possible setting for the Greek Life, it would be remiss to ignore the 
evidence that points to the Greek Life having quite close affmities with two other Old 
Testament pseudepigrapha: Joseph and Aseneth and the Testament ofJob - However, it 
must be borne in mind that these particular writings are the subject of continuing 
scholarly debate and that there is no complete consensus concerning them. 15 It is beyond 
the scope of this study to discuss these two works comprehensively; the following 
comments are simply intended to bring out the features that they would seem to share 
with the Greek Life. The possibility of a link between these particular writings and the 
Greek Life has already been suggested by their common use of certain words and 
expressions. 16 
Joseph and Aseneth 
This text is a narrarive that has many features of the Greek romances: it is in one sense a 
love story telling how Aseneth was smitten with love for Joseph (6.1-8) and how 
obstacles to their eventual union were overcome; there is a great emphasis on her having 
preserved her virginity until that day (2.1,7; 7.7), as well as on the chastity of the male 
lover, Joseph, (4.7), a feature found in several of the Greek Romances. The second part of 
the narrative relates adventures in which Aseneth's life is threatened, and she is 
ambushed but rescued, before living happily ever after with Joseph. There is the expected 
interest in the exotic, such as the details of Aseneth's tower, and the usual delight in 
florid descriptions (3.5-6; 5-1-7; 18.7-9) and in high-flown speeches (6.2-8, and the two 
soliloquies in Chapter 11). As a religious ideological text, however, Joseph and Aseneth 
is about how a Gentile idolater, Aseneth, can become a fit bride for Joseph and so marry 
into and belong to God's people. 
The main affmity with the Greek Life lies in the emphasis which both writings place on 
the need for repentance in order to find acceptance with God. In fact part of Eve's prayer 
14 
See A. 2 - The Terminus ad Quem. " In particular, the hitherto prevailing consensus that Joseph and Aseneth is a Jewish as opposed to 
Christian writing, dates from between 100 BCE and 200 CE, and is of Egyptian provenance has been 
challenged by Ross Kraemer in her recent study, When Aseneth Met Joseph. 
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of repentance, KI)PLE 11ýLCLPTOV, TrbXXC[ 11"[LCLPTOV(Gr. 32.2), picks up the much-repeated 
9 .1 refrain in Aseneth's psalm of repentance, KUPLE fiýLCIPTOV El)(j)TrLOV GOV, lTbXXCI 
et ýVaPTOV, (Jos. Asen. 21.10-21). Assuming C. Burchard is right in holding that the psalm 
is an integral part of Joseph and Aseneth, 17 this citation suggests that either the 
author/redactor of the Greek Life was familiar with Joseph and Aseneth or that both 
writings have drawn on some non-extant, possibly liturgical, tradition. 
Other features shared by Joseph and Aseneth with the Greek Life include the prominent 
place occupied by a woman in the narrarative, Aseneth and Eve respectively, and the 
author's sympathetic depiction of her; also shared is the role played by the archangel 
Michael as the divine intermediary bringing restoration and life to the repentant sinner 
(Jos. Asen. 14-17; cf. Gr. 13.2-3). Satan likewise is depicted as the enemy of those who 
repent (Jos. Asen. 12.9-10; cf. Gr. 28.4). 
There may also be a fundamental similarity in aim between the two writings. I have 
argued that one of the aims of the Greek Life was to offer all humanity, including 
Gentiles, acceptance with God on the basis of repentance and God's mercy. 18 One 
intention in Joseph and Aseneth is to see that those who convert to Judaism are accepted 
by ethnic Jews: the treacherous behaviour of Dan, Gad, Naphtali and Asher towards 
Aseneth after she too has becomes a worshipper of God is shown as reprehensible (see 
the conversation in 28.9-14). But in addition, as John Collins suggests, 'the story is surely 
meant to encourage proselytes, both those who have not yet converted and those who 
have'. 19 
Of the various arguments that have been advanced in support of this proposal, I would 
hold the strongest as the name that the angel gives to Aseneth. to mark her transformation 
and receipt of new life - 'City of Refuge' - because, as the angel adds, 
'in you many 
nations will take refuge with the LORD God, the Most High, and under your wings many 
16 See A. 3 - Similar Expressions in Other Pseudepigrapha. 17 C. Burchard, 'Joseph and Aseneth' in Charlesworth, 11, p. 182. 
18See B. 5 - The Message Intended. 
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peoples trusting in the LORD God will be sheltered' (15.7). 20 Aseneth is thus presented as 
the pioneer and representative convert in whose steps it is hoped many others will follow. 
This is borne out by the implicit invitation to others to renounce strange gods and to find 
acceptance in the true God which is contained in Aseneth's first soliloquy at 11.10, 
But I have heard many saying that the God of the Hebrews is a true God, and a living 
God, and a merciful God, and compassionate and long-suffering and pitiful and gentle, 
and does not count the sin of a humble person, nor expose the lawless deeds of an 
afflicted person at the time of his affliction. 
But also very significant are the warnings given to the would-be convert - warnings 
given through Aseneth's soliloquies and prayers - about the hostility with which Satan 
will pursue those who give up the worship of false gods (12.9.10) and the re ection and j 
persecution that they can expect from their family and friends (11.4-5; 12.7,12). These 
warnings seem to have little point if the writing was written solely for those who have 
been Jews from birth. The Jew from birth does not need to fear rejection from family and 
friends, nor the rage that a new convert can expect from ceasing to honour the 
community's accepted gods, although of course if the Jew from birth is to remain true to 
the covenant made with Israel this may in certain conditions and at certain historical 
periods entail extreme suffering, even martyrdom. 
In line with the current tendency, often justified, to discount the likelihood of Jewish 
writings that appear to be addressed to Gentiles having a genuine proselytizing aim, some 
recent studies have tended to see little proselytizing purpose in Joseph and Aseneth but 
without ruling out that possibility altogether. 21 One objection often made in this 
connection is that Joseph and Aseneth does not make good missionary propaganda 
because it presupposes familiarity with the Joseph history in Genesis. 
22 But if Jewish 
missionary activity, limited as it may have been, was directed primarily towards 
19 John J. Collins, Between Athens and Jerusalem: Jewish Identity in the Hellenistic Diaspora (New York: 
Crossroad, 1983), p. 217. 
20 A point emphasized by Collins (Between Athens and Jerusalem, p. 217). 
21 In particular, Randall D. Chesnutt, From Death to Life: Conversion in Joseph and Aseneth (JSPSuP 16; 
Sheffield: Sheffield Academic Press, 1995), pp. 256-65; Martin Goodman, Mission and Conversion: 
Proselytizing in the Religious History of the Roman Empire (Oxford: Clarendon Press, 1994), pp. 
78-79. 
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sympathizers, that is, those already having some connection with a synagogue, it is 
reasonable to suppose that they would soon become sufficiently acquainted with Genesis 
to understand the scriptural background to Joseph and Aseneth. The presupposed 
familiarity with the Genesis story of Joseph is thus not a formidable objection to Joseph 
and Aseneth being intended in part at least for prospective and actual proselytes. 
The Testament ofJob 
As a testament, the Testament ofJob begins with Job, having fallen ill and being close to 
death, gathering his children and telling them 'the things that have befallen me' 
01- Chief among these was the appearnce to him, in response to his inner questioning of the 
worship offered in a nearby idol's temple, of a light which spoke to him, 'This one ... is 
not God. Rather his is the power of the devil, by whom human nature is deceived' (3.3). 
Job is then commanded to destroy the idol's temple, which he does. Following this 
incident, Satan appeared to Job disguised as a beggar and announced that he would 
devastate him (7.12). Then follow accounts of prosperous state and his generosity up to 
this point (9-15), and of his then losing his wealth and of his body being afflicted with 
sores and discharges (16-26). As in the canonical Job, three friends, here as in LXX 
kings, visit him and are astonished at his calamaties and question him (28-45), but 
ultimately he is restored (44), and ending his farewell speech, he counsels his children, 
'Above all, do not forget the LORD. Do good to the poor. Do not overlook the helpless. 
Do not take to yourselves wives from strangers' (45.1-3). Finally, Job distributes his 
estate, in particular giving to his three daughters special spiritual gifts in the form of 
wondrous charismatic sashes (46-50). His soul then ascends to heaven taken up in a 
chariot, while his body is prepared for burial (52.8-12). 
The high regard shown for women, here Job's daughters, forms one affinity between the 
Testament ofJob and the Greek Life. The shared drawing on the Hellenistic concept of 
the 'ascent of the soul' in describing the departure of the one who has died is another. But 
the main affmity lies in the interest in non-Jews evinced by the Testament ofJob - here 
22 So John M. G. Barclay, Jews in the Mediterranean Diaspora: From, Alexander to Trajan (323 BCE - 117 
CE) (Edinburgh: T. & T. Clark, 1996), p. 215; Burchard, 'Joseph and Aseneth', p. 195; Chesnutt, 
From 
Death to Life, pp. 257-58; Goodrnan, Mission, p. 79. 
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Job is taken to be an Edomite - and the Greek Life alike. In this connection, as argued 
some years ago by D. RahnenfUrer, there is a case to be made for the Testament ofjob 
to be taken as addressed to Gentiles with a view to their conversion, 23 an aim that I have 
suggested is found in the Greek Life. In particular, Job is presented as a Gentile king who 
is bidden to turn his back on idols and to follow the true God, so becoming a proselyte . 
24 
Moreover, in that God warns him, 'If you attempt to purge the place of Satan, he will rise 
up against you with wrath for battle' (T. Job 4.4), we again meet, as in Joseph and 
Aseneth, the warning to the would-be convert about the tribulation that will follow his or 
her renunciation of false gods. Further evidence of a possible proselytizing purpose is 
found in the confessions of faith that Job makes to the three Gentile kings who visit him 
(at 33.3-9,36.3.37.2,38.8, and 39.12). 
Possible Implications 
This brief survey has identified the following main features shared between two or more 
of the three writings: the emphasis on repentance in order to fmd acceptance with God 
found in the Greek Life and Joseph and Aseneth; a concern with Gentiles found in all 
three works; all three works also portray women positively. All three similarly betray 
strong Hellenistic influences; in particular, the idea of the ascent of the soul after death is 
met with in the Greek Life and the Testament ofJob. These various cross-links suggest 
that each of the three works may share a common setting. 
In that the majority of contemporary scholars have reached the view that both Joseph and 
Aseneth and the Testament ofJob are Jewish as opposed to Christian writings, this adds a 
little support to my guarded conclusion that the Greek Life is a Jewish work. It is also the 
case that the majority view is that the other two writings are of Egyptian provenance. 
That view would make it a little more likely that Egypt is the place of origin of the Greek 
Life than, say, Syria.. If the writing originated from Jewish circles in Egypt, the terminus 
ad quem would perhaps then become the Jewish revolt of 115 -117 CE, for it is unlikely 
that a writing such as the Greek Life with its very open attitude to Gentiles would be 
23 D. Rahnenfffluer, 'Das Testament des Hiob und das Neue Testament', Z1VW 62 (1971)5 pp. 88-93. 
24 Rahnenfiffirer, 'Das Testament des Hiob', pp. 88,91. 
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produced in Egypt after the devastation of the Jewish community that resulted from that 
revolt . 
25 However, the evidence adduced for an Egyptian provenance for these two other 
writing is not very firm in either case, and thus I do not consider it safe to conclude that 
the Greek Life similarly had an Egyptian origin, or that in consequence it probably came 
26 into being before 117 CE . 
Thus regrettably the identification of close affinities between Joseph and Aseneth, 
Testament ofJob and the Greek Life does not do much to help in the search for a likely 
setting for the Greek Life, although the recognition of such a grouping may be helpful in 
other contexts, such as investigation into the extent of Jewish proselytizing at the turn of 
the era. 
25 The extent of that devastation has been reconstructed from papyrological and other evidence 
by Joseph 
Mdleze Modrzejewski in The Jews ofEgypt: From Rameses II to Emperor Hadrian 
(trans. Robert 
Comman; Princeton: Princeton University Press, 1997), pp. 185-222. See also Lester L. Grabbe, 
Judaism 
from Cyrus to Hadrian (London: SCM Press, 1994; originally, 2 vols.; Minneapolis: 
Augsburg Fortress, 
1992), pp. 565-669 596-99. 
26 For the limitations of the evidence for the Egyptian provenance of Testament ofJob, see 
Spittler, 
Testament ofJob, pp. 83 3 -3 4; for a similar survey with regard to 
Joseph and Aseneth see Kraemer, When 
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Aseneth Met Joseph, pp-4% ý-. Although Kraemer's study is controversial and awaits Ul scholarly 
evaluation, I find little to disagree with in her assessment of this particular issue. 
CONCLUSION 
CONCLUSION 
What Has Been Achieved? 
Writing in 1992, Stone could say of the Latin Life, 'Almost none of the discussions we 
have seen has dealt with the purpose, shape or function of this version'. ' The position 
with the Greek Life has been a little better, and as I have acknowledged, 2 some forays 
into the area of interpretation have already been made, and these of course have had to 
make assessments regarding the purpose and function of the writing (though I have not 
found any that adequately deal with the shape of the narrative). The purpose of this study 
has been to provide a fully-worked out interpretation of the Greek Life, having regard to 
the text as a whole, and using all legitimate and appropriate methods. 
The essential meaning of the Greek Life, if I have recaptured it correctly, has been set out 
in Chapter B. 5. In summary, not unlike other writings of Early Judaism, the Greek Life 
aimed to encourage the faithful to persevere in striving against the enemy without, Satan, 
and the enemy within, the warfare they have in the hearts, and sought to give reassurance 
that those who remain faithful to the end will be raised to joy and eternal life at the last 
day. Unusually, though, it offered to all humankind acceptance by God and inclusion 
among his holy people on the basis of repentance on their part and mercy on the part of 
God. In making this offer the Greek Life addressed Gentiles as well as Jews. I have 
further concluded in Part C that, although to some extent this must remain an open 
question, the evidence points to this writing being a Jewish as opposed to a Christian text, 
and that in that case it was the product of a highly Hellenized Jewish diaspora 
community. 
The interpretation offered here, like the question of provenance, is of course also open to 
critical examination and challenge. Certain newer literary-critical approaches - naffative 
criticism and speech act theory - have been applied to the Greek Life for the 
first time. 
1 Stone, History, p. 23 
2 See Introduction - The Aim of This Study. 
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Some might question their validity when applied to an ancient non-canonical text, but as I 
have argued, these disciplines are founded on insights which transcend cultures and 
historical periods, and thus applying them to ancient literature is both legitimate and 
needfaL so long as due allowance is made, so far as is possible, for factors that 
distinguish ancient readers from ourselves, for example, their particular generic 
expectations and their different conception of 'character'. The strength of the 
interpretation now presented, I consider, lies in the fact that both the newer and older 
literary-critical approaches have produced complementary results and thus a coherent and 
self-consistent message has emerged from the text. To give an example, the importance 
attached to repentance in the Greek Life can be detected by traditional means, for 
example, through evaluating the nature of Eve's penitential prayer at 32.2, but it is the 
application of narrative criticism, in particular through the identification of the hinge- 
points in the narrative and the factors that drive the plot forward, that fully brings out the 
text's concern with repentance 
Others may and should question my interpretation. But because this is an interpretation 
developed from a systematic analysis of the text using techniques that have been clearly 
set out, it is one that should be easier to assess critically than one that is not supported by 
stated methodologies and sustained argument. To have afforded that opportunity for 
reappraisal is, I submit, a further useful result of this study. 
To offer what is intended to be a sound but fully worked-out interpretation of a text may 
do little more for much of the time than 'prove the obvious'. Nevertheless what is 
'obvious' can sometimes be overlooked: I have already noted the neglect in earlier 
studies of the stress placed on repentance in the Greek Life. 3 But a comprehensive and 
reasoned interpretation can also challenge interpretative comments made in passing by 
scholars which do not stem from such a foundation. In Discovering Eve Carol Meyers 
Sought in one section to demonstrate that Jewish and Christrian commentators on the 
Hebrew Bible 'stand at times as unwitting and unintentional despots by lending the 
authority of their religious positions' to the gender attitudes prevailing in their time, such 
' See Introduction - The Ahn of This Study. 
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as according an inferior position to woman and stressing her greater vulnerability to 4 
being deceived . To illustrate the point she cited among other writings the Latin Life and 
the Greek Life. Concerning the latter, she commented that it 4 similarly underscored the 
causality of Eve with respect to sin', and then quoted Eve's prayer of repentance in 32.2, 
drawing attention to the sentence, 'I have sinned before you and all sin has begun through 
my doing in the creation'. 5 Meyers did not mention that Adam for his part confessed, 'for 
I alone have sinned' (27.2) in a speech that, like Eve's prayer, marks a significant stage in 
the narrative. Further5 Meyers seems to have missed the point that Eve's prayer of 
repentance, at least on my interpretation of the text, is meant to show her in a good light. 
Meyers may well be right in her general point on gender attitudes but in my view her 
citation of the Greek Life does not fully support it 
To give another example, Kraemer, in When Aseneth Met Joseph, when discussing the 
appearance of the angel to Eve in Gr. 32.3, commented, 'it [the purpose of the 
appearance] is only to show her the burial of Adam's body at the hands of angels and the 
ascent of Adam's soul to heaven, and the entire sequence fimctions as a rebuke to Eve'. 6 
Since the angel's appearance would seem to be in response to Eve's prayer of penitence, 
and normally angelic visitations are an indication of the piety of the individual visited, it 
is not at all clear how 'the entire sequence functions as a rebuke to Eve'. But, as 
Kraemer's reference to 'fimction' suggests, in order to evaluate this episode correctly, 
one needs to see where it fits within the functioning of the narrative as a whole. My 
understanding of how the narrative operates must lead to a different evaluation: Eve's 
prayer of penitence is accepted by God, and as a consequence Eve becomes one of the 
few women privileged to witness what takes place in heaven (33.2). 
These two examples point to the potential usefulness of having an interpretation of the 
whole text, by means of which ad hoc interpretative comments on particular passages can 
be assessed. 
4 xf ni ty Caroll Meyers, Discovering Eve: Ancient Israelite Women in Context (NewYork: 0 ord U versi 
Press, 1988), p. 74. 
5 Meyers, Discovering Eve, p. 75. 6 Kraemer, When Aseneth Met Joseph, p. 211. 
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Likely Applications 
once the meaning of an ancient text has been established, it is likely to be made use of in 
various contexts. In the case of the Greek Life there are two areas, in particular, where an 
interpretation of the work, such as the one offered in this study, may prove helpful. 
The first area is the study of the women of the Jewish diaspora in the Graeco-Roman 
7 period. As yet this is a relatively unexplored branch of the study of women in antiquity. 
The virtually unparalleled positive portrayal of Eve in the Greek Life, which Sweet earlier 
identified, 8 suggests that this writing should provide valuable source material for such a 
study. The value of my treatment of the Greek Life in this context consists, I believe, in 
its identification of the narrative functions of this positive portrayal of Eve. Nevertheless 
this portrayal must also say something about the role and qualities expected of women in 
the community from which the writing came. I leave it to others to take up this matter. 
The other area where this study may prove helpful is in reassessing the character of some 
of the writings belonging to the so-called Jewish propaganda literature. This literature 
appears at least ostensibly to be addressed to Gentiles but, generally speaking, was not 
intended primarily to make proselytes as once was held to be the case. In a pioneering 
article in 1956 Victor Tcherikover reviewed several of the writings sometimes considered 
to be Jewish missionary literature and generally associated with Alexandria, 9 and 
summarized his findings thus, 
Our examination of the so-called 'apologetic literature' led us to the conclusion that this 
literature was directed inwards and not outwards and that it would be an exaggeration to 
7 The main studies to appear so far seem to be Angela Standhartinger, Das Frauenbild im Judentum der 
Hellenistischen Zeit: Ein Beitrag anhand von 'Joseph undAseneth' (AGJU, 26; Leiden: Brill, 1995), and 
Kraemer, When Aseneth Met Joseph, pp. 191-22 1. A study which concentrates on Jewish women in 
Palestine is Tal Ilan, Jewish Women in Greco-Roman Palestine: An Inquiry into Image and Status (TSAJ, 
44; TUbingen: J. C. B. Mohr (Paul Siebeck), 1995. 
8See Introduction - The Aim of This Study. 9 V. Tcherikover, 'Jewish Apologetic Literature Reconsidered', Eos 48 (1956), pp. 169-93. The works 
considered include Wisdom ofSolomon, Letter ofAristeas and the allegorizing biblical commentaries of 
Philo. 
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say that its purpose was solely that of propagating the Jewish re igion among e Gentiles. 10 
1 th 
The internal interests he found served were the Jews' need to boost their own regard for 
their religion in the face of Greek cultural dominance, and their need to counter anti- 
semitic slurs when they arose. It should be noted that Tcherikover did not argue that there 
was no missionary intent in is literature at all. 
Whether and, if so, to what extent any Jewish writing can be considered to have a 
missionary purpose must be considered alongside the much broader question of whether 
at the turn of the era there is evidence of any significant missionary activity on the part of 
Jews. Until quite recently there was wide agreement that 'at the time of Jesus' appearance 
an unparalleled period of missionary activity was in progress"' but in the last ten years 
this view has been seriously challenged, in particular, by Martin Goodman, Scot 
McKnight, and Will and Offieux. 12 The previous position, however, has been reaffirmed 
by Louis Feldman' 3 with some support from David Rokeah. 14 
It cannot yet be said that a new consensus has emerged. The question requires the 
consideration of a great deal of evidence falling under a number of different heads, for 
example, Jewish attitudes towards Gentile paganism 15; Jewish views on the place of 
Gentiles in the world to come 16 ; the evidence for Jews actively seeking to make converts 
and their motives for so doing; whether Gentile sympathizers and 'God-fearers' were 
10 Tcherikover, 'Jewish Apologetic Literature', pp. 183-84. 
Joachim Jeremias, Jesus's Promise to the Nations (trans. S. H. Hooke; London: SCM Press, 1958), p. 11. 
Martin Goodman 'Jewish Proselytizing in the First Century', in J. Lieu, J. North and T. Rajak (eds. ), The 
Jews among Pagans and Christians in the Roman Empire (London: Routledge, 1992), pp. 53-78; also 
Goodman, Mission; Scot McKnight, A Light among the Gentiles: Jewish Missionary Activity in the Second 
Temple Period (Minneapolis: Fortress Press, 1991); Edouard Will and Claude Orrieux, 'Proselytismejuif.? ' 
- Histoire d'une erreur (Paris: Les Belles Lettres, 1992). 13 Louis H. Feldman, Jew and Gentile in the Ancient World: Attitudes and Interactions ftom Alexander to 
Justinian (Princeton: Princeton University Press, 1993), in particular, Chapters 9 and 10. 
14 David Rokeah, 'Ancient Jewish Proselytism in Theory and Practice', TZ 52 (1996), pp. 206-213. 
15 See in particular Robert Goldenberg, The Nations that Know Thee Not: Ancient Jewish Attitudes towards 
Other Religions (BS, 2; Sheffield: Sheffield Academic Press, 1997). 
16 Here the Hebrew Bible topos of the eschatological pilgrimage of the Gentiles is relevant - see Terence L. 
Donaldson, 'Proselytes or "Righteous Gentiles"? The Status of Gentiles in Eschatological Pilgrimage d Patterns of Thought', JSP 7 (1990), pp. 3-27; Rex Mason, Propaganda and Subversion in the 01 
Testament (London: SPCK, 1997), pp. 148-60; R. N. Whybray, The Second Isaiah (OTG; Sheffield: 
JSOT 
Press, 1983), pp. 62-65. 
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actively encouraged to become full proselytes and, if not, whether their status was 
thought satisfactory before God. 17 Because these questions can only be assessed on the 
basis of a comprehensive review of the evidence and much ftirther work still needs to be 
done, 18 it is not yet possible to answer with assurance the central question: Was there a 
Jewish mission at the turn of the era, and if so, how energetic was it? But what can be 
said with reasonable safety is that some level of missionary activity on the part of at least 
some Jews cannot be denied. Accepting that there were signs of concern in some 
quarters, to make, not just receive, converts, Goodman concluded, 
there is, then, some evidence [my emphasis] of a Jewish mission to win Gentile 
sympathizers in the first century. It must be presumed that, as with all missionary 
activity, the intensity of this mission varied from place to place and period to period. 19 
But if that is the case, it is reasonable to expect that at least some of the Jewish writings 
ostensibly addressed to Gentiles should have at least in part a proselytizing aim. In my 
comments on Joseph and Aseneth and the Testament ofJob I have already indicated that I 
consider that a respectable case can be made for these writings to fall into this category. 
Because, as I have shown, the Greek Life has close affinities with these writings,, is in fact 
addressed to all humanity, and offers acceptance by God on the basis of repentance and 
God's mercy, the Greek Life would also seem to qualify, assuming that this work is taken 
as likely to be Jewish, as I have guardedly concluded. As a result of this study, the 
question of Jewish missionary activity at the turn of the era should not, I suggest, be 
discussed without taking the Greek Life into account. This has not been the case until 
now. 
The Effect on Questions of Introduction 
As a necessary first step in seeking to provide an interpretation of the Greek Life I have 
had to address and evaluate the various questions of introduction that relate to this text. 
17 
, The literature on these latter questions is considerable: see, 
in particular, Shaye D. Cohen, 'Crossing the 
Boundary and Becoming a Jew', HTR 82.1 (1989), pp. 13-33; Donaldson, 'Proselytes or "Righteous 
Gentiles"? ' pp. 3-27; Goodman, 'Jewish Proselytizing', pp. 53 -78; McKnight, Light, pp. 78- 
89; J. 
Nolland, 'Uncircumcised Proselytes', JSJ 12 (1981), pp. 173-94. 
18 The most comprehensive so far is that of Feldman. Those of Goodman, McKnight, and Will and 
Orrieux 
are briefer but discuss the key questions more fully. 
" Goodman, Mission, p. 87. 
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Many are complex and still await fmal resolution, but I hope that in some measure some. 
albeitt modest, advances have been made as a result of my investigations. On two 
questions, in particular, I suggest, some progress has been made. 
First, in relation to the setting, I believe that I have brought out more clearly than has 
been apparent hitherto the highly Hellenized milieu from which this writing has sprung. 
Secondly, I submit that some gains have been made on the question of affiliation of the 
primary Adam books, and the related question of the relative priority between the DSV 
and ATLC text forms of the Greek Life. In their introduction to the second revised edition 
of the Synopsis, Anderson and Stone summarized the present position on these issues 
thus: 
It has not yet been determined fmally whether the Armenian and Georgian versions stem 
from an existing sub-family within the Greek textual tradition ?r rhether, as seems morc 
likely, represent a witness to an independent form of the Greeýiýat has been lost. The 
text Nagel bequeathed us leaves this question open for further study. 20 
My investigation into these questions and the further considerations I have advanced 
provide, I hope, added support to what seems to Anderson and Stone to be the 'more 
likely' position. Very much more work needs to be done on the text-critical issues 
relating to the Greek Life and the other primary Adam books. In this connection there is a 
pressing need for a reconstruction of the Greek text from which the Armenian and 
Georgian versions are derived. Clearly the eventual production of a critical edition of the 
Greek Life will require the collaboration of several scholars, including some working in 
highly specialized fields; I hope that my consideration of the contentious issues has made 
a small but useful contribution to this larger undertaking. 
20 Anderson and Stone, Synopsis, pp. vii-viii. 
APPENDIX 1: THE ATLC'ADDITIONS' 
The main cases where the ATLC group provides a fuller rendering 
1.2 Eu'av]+ TýV 'YI)VCLLKC[ al')Toý AT C. 
8.1 K(Dt'L'] O'TE 5E EýCUYW[tEV G([IýOTEpm ATLC. 
10.1*E16EV] KGLIL 7TOPEV%tEVWV (II)TCOV E'L6Ev ATLC. 
10.3 ELTrE] EP01107EV 8Efl Evict XEyovact ATLC. 
13.1 [LETCt] + Tfi! 3 [LTJTP0'9 Ctl')Toý ATLC. 
13.2 al')TCO] al')TOIL! 3 TOI')! 3 XO'YOV9 TOUTOUg ATL. 
15.4*6E6COKEV EýtOL] + KCLL E'KCIGTO9 1111COV TO EaUTOý ETTJPELALC. 
17.1 Kal] + TrEP\L (5pav ATLC. 
18.1 86P0 OV'1V] aXXa' aVaOTCL KaL 8EýPO ou'v ATLC. 
19.2 TCO C'tV8pL [iOV] + ýWYELv ATLC. 
19.3* El-rL0V[tLCt 'YCLP EGTL] + KEýaXý ATLC. 
20.2* EK Tý! 3 80ý11! 3 [LOV] + 113 T'I'lillV EV8E5U[lEvTl ALC. 
20.4 Ok ElbPOV] + G'tTr \0 TC\t #XXCt (TCL #Tot L) TOý TrC1pCt8ELGOV ETrE\L8Tl C"[[LC( 
Eýayov ALC. 
22.1 * (7CtXlTlLCOVTCt3] + EV Tfi CYCtXlTL'YTL Ctl'jToý ATL. 
J 22.3* ITIXOEV 0 OEO'3] + E'L3 TO'V TrCLPC18EL(7ov ATL. 
23.3* TI)V EVTOXTIV JIOV] + TIV TrCLPE8(OKCt cyoL ATL. 
23.4* C[V'TC0] + O'TE I'I/OEXOV C'[TrCtTll(YCtL CR)T6v ATL. 
29.6 GTrEPRCtTC1] + EK TOD Trctpa8ELuov ATC. 
32.1 * GtVEUTfl] + fl EU"a Kal ATLC. 
II^ I/ 32.3* El' )XOIIEVII! 3 Tfi! 3 Ei' m3] + ElTIL TC'1 'YOVCtTCt Ctl)Tfl3 oijailg ATLC. 
33.3 6701) E'/KELTO] ElTL TO'V T01TOV 0"TrOV EKELTo ATL. 
33.5 O'L C"t'Y'YEXOL] + Kal TrPOGEKi)vflcyav ATL. 
34.1 * 'L'8 0VE, y (', ) E i) o t] KGt"L Ctl")OL3 'L'80V Ey('J EU'CL ATL. 
35.2 'L5E] + T6TL3o'ý0ctX[t6TL3 uou AM 
*ATLC readings taken by Nagel (11 out of 24). 
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The main cases where the ATLC group gives additional narrative details 
3.2b TrOLIj'GTj! 3] + CtV'T6 or all'TOv ATLC. 
5.3* K01'L T'jX0OV 1TCLVTE! 3] + ETrL TT'jV Ol')PCLV TOD OILKOV EV Wlý E'LgflpXETO 
L 
7/ Et)XCtCYOCtL TCO OECo ATLC. 
LL 
8.1* EV Tý Trapa6EURP] +0 8ECYlTOTTI! 3 E'10flKEV TO'V OPOVOV Kai ATLC. %t 
9.4* C'tVCtTrCtlJ0'%LCtL] + C'11TO Tý! 3'1)00*01) Rot) DSV, + KctL 8TIX(O"U(J) GOL 
TOV TPOITOV EV ýO TjITC1TflftLEV TO TrPOTEpov ATLC. 
12.2*C'tlTO' Tý! 3 ELKOVO! 3 TOý OEOý]+(12-3) TOTE E'ýVTEV TO' OTIPLOV KCt'*L 
aýýKEV all'T'OV 1TE-rrXijy[lEvov ATL. 
13.3* Only ALC have the eschatological prophecy 13.3b-5. 
16.1* EXOE Trp0'! 3 [LEI + KC('L ETTTW CTOL ýý[Mt EV (Cýp 0'ýEXT1063 ALC. pI 
16.2*Tr avTaTot 0T1pLct] + cyw be T'jXOOV KO(TaV0TjUCtL JE- EUPOV ÖE (JE ýLELCOVC( 
1T(XVT(i)V TCOV OTILWV KCLL ORLXCO GOL- O'RW3 TrPOO*KI)VEL3 TO'V EXCtXL(YTOTEPOV 
ALC. 
16.3* -roý A8ctii]+ KCtL TT13 'YI)VCLLKO! 3 CIVTOV KCR OVX\L ALC. 
16.3 EKPXTjOýVCtL] + 8LCt Tý3 'YVVCtLK0\! 3 cti')Toý ALC. 
18.1 *TrEP\L I")[LW-V] + 0"TL C'03 KTIIVII E(YTEATLC. 
18.5* 66ýav [LETCATJV] + E-YW" 5E ITPOCTEO'XOV TCO ýVTCO KCII 'L'60V 60ýGtV [tE'YCLXTII) TrEPL It 
9 
al)TOý. ElTrov 5Eal')T6 O'TL J)P&OV TCýL36'ýOaXjicýL! 3 ATLC. 
19. IC*01') (SCOUCO GOL ýa'YEILV] + TCLýTCL ElLlTE OEXCOV E'L! 3 TEX03 
6EXEC(GOIL 
[tE ATLC. 
'ý XOEV] + WIL ETrEPTJ EIT'C[U'TOv ATLC. 19.3* TOTE -q 
20.5* EITOL'TIGa EýLCLI)Tfi 1TEPL(O')[taTCt] + KGI'L EG'TL lTapa TO' ý'UTO'V (or 
ý5-"' ýayov ATLC. 1TGtp allTWV TCOV ýVTCOV) Eý Ot (or COV) E 
I 23.5 -riL TOýTO ETrTrOLTj(TaS", ] + EýLVI'l(AflV 5E KC'L'YW TOý P'flkG[TO! 3 TOý 0ýEw! 3 ATL. 
11 E OL EP-YOL! 3 aou ATL. 24.1 'Y^] + 'V T ^! g " 
24.3* aTrO ýVXE(031 + KCtiL KOITLGtO'EL3 1TOXXCt KG(*iL ýtlj' TrXOI)'rIJUEL3 KC(l 
1MXWOý(YEL KGtL E'L! g TEXO! 3 [LIJ J)TrdpýELg ATL. 
25.3* TT^J! g CYCLPKO! 3] + aXXC"t KGt"L ITCtXLV E-raUTPEýELg ATL. 
33.1 *CtU'Tfi LE0 C"L'Y'YEX03' a1pOV CtV'TI'I'V arrO' TCOV 'YIILvwv ATLC + KGLI X'TEL 
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33.4 OUýILCMIPM] + KCtL TO[3 ýudXct3 ATL. 
33.4 ETTIL TO' 0VGLCt(7T-q'PLOV] + E'XCIPOV E'L! 3 Odpaog AL. 
*ATLC readings taken by Nagel (16 out of 22). 
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